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Abstract of Thesis entitled: Theological Competence of Going Public in Modernity by 
Meeting the Challenge of Jurgen Habermas 
This thesis examines the claim that the theological competence of going public 
in modernity can be enhanced by both appropriating and transforming the theory of 
communicative action of Jurgen Habermas. The theory is not based on the 
philosophy of subject, but rather on the intersubjective communication and discourse 
to establish foundations of the social sciences in a cognitive and scientific manner. 
This thesis attempts to argue that the theological competence grounds in the ability of 
providing foundation and justification of its fundamental theology, mode of 
argumentation, interpretation, result and praxis. Modem theologians must reflect 
constantly on what model of "fundamental theology" can explicate most adequately 
the foundation and justification of the Biblical truth in an age of scientific reason. 
Though the theory of communicative action might explain very well what has to be 
changed in human society, but less well what had to be preserved. And its objective 
of the change also remains vague. In this regard, the Scripture as the Christian classic 
might provide the guidance as reference for the appropriation and transformation of 
Habermas' theory. 
This graduation thesis examines the critical political theology constructed by 
Helmut Peukert. The central theme of his fundamental theology is intersubjective 
communication in connection with the theological categories of memory, Christian 
narrative and universal solidarity. Peukert constructs the notion of "anamnestic 
solidarity" as the theological hermeneutic criterion and rational-praxis oriented 
response, in order to reconcile the theodicy problem in the postwar European social 
context. The notion is the paradox and the aporia of the theory of communication 
action, unless there is a theological moment if the theory is to maintain its rational 
integrity. The explicit limiting experience of anamnestic solidarity is the act of 
reconciliation of those who response in solidarity ethically with others 
transcendentally. And the notion of anamnestic solidarity emerges in the 
transcendental horizon of an unlimited communication community and 
communicative action, if a fruitful discourse between Christian narrative and 
Habermas' theory is to be ensured. The necessary theological moment for the logical 
integrity of the theory to overcome the aporia encountered in the theodicy problem 
grounds in the redemptive reality of God offered to humans as revealed in the event of 
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Jesus Christ from the Scripture, not from the theory of communication action. It is 
possible to say that the authenticity and profundity of communicative action compels 
the necessity of a theological moment lest its significant be lost. In this way, the self-
referential of the theory of communicative action is expanded as a result of the 
discourse. 
One might criticize that Peukert over inflates the power and limit of 
intersubjective communication. The "external" approach of critical theology closes 
off the "inner" self-communication of God in human subjectivity as an important 
understanding of the Christian faith asserted by Karl Rahner. Critical theology is 
open to challenge and criticism. Its revisionary correlative method provides the 
language, foundation and justification of fundamental theology in an age of scientific 





力”(theological competence)和“溝通理性”（communicative rationality)，因而神學 
有走進“公共空間”(public sphere)的可能。方法是透過撥用和變貌法蘭克福學派 
哈伯瑪斯的“溝通行動論”(the theory of communicative action)�這方法是針對現 
代社會的理性化而作出的神學方法回應。如果神學是一門社會科學，它要透過 
非神學科增強它對外在客觀世界的了解和道德實踐之間的關係，在公共空間以 
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1.1 Statement of thesis and its motivation 
As claimed by some modem theologians, theology is a discipline of social 
sciences] Theology has been studied as an academic discipline in universities 
associated with culture and social change.^ In the last few decades, theology has been 
influenced or challenged dramatically by the works of many modem social thinkers. 
It believes that the divine reality has the universal character and takes its particular 
form from that context along with social change. The theme of this thesis concerns 
the possibility of enhancing the communicative competence^ of theological method 
for going public�beyond churches by meeting the challenge of the Jurgen Habermas' 
critical theory? The theme concerns the ability of modem theologians to broaden the 
1 Richard H. Roberts, Religion, Theology, and the Human Sciences (Cambridge: Cambridge University 
Press, 2002). 
2 David Tracy has noted that from a sociological standpoint theology can be said to have three distinct 
but overlapping publics, namely, society, academy, and church. See his The Analogical Imagination: 
Christian Theology and the Culture of Pluralism (New York: Crossroad, 1981), pp. 3-46. 
3 Communicative competence encompasses cognitive competence, speech competence and interactive 
competence (or role competence) in mastering the rules for raising and redeeming rationally the 
different types of validity in modernity. 
4 The notion of public means the realm of society with a shared concept of reason. It is such shared 
rational social space where all participants can discuss any claim that is rationally redeemable. 
Habermas has argued that in the eighteenth and nineteenth centuries, modem societies contained a 
democratic public sphere in which political and social issues are discussed. Consensus, opinion, and 
consolidation of social force on public affairs are formed by debate in the public sphere before there is 
any actual social change. See Jurgen Habermas, The Structural Transformation of the Public Sphere: 
An Inquiry into a Category of Bourgeois Society (Cambridge: MIT Press, 1989). On the other hand, he 
has argued that "the emergence of the mass media and the culture industries has led to the decline of 
the public sphere with modem democracies." However, this paper takes the proposal suggested by 
Fiorenza that if one sees "church as community of interpretation," church can act as the "institutional 
locus" in the public discourse on the moral-practical issue. Hence, it can resist strategically the decline 
claimed by Habermas. See Francis Schussler Fiorenza, "Introduction: A Critical Reception for a 
Practical Public Theology," and "The Church as a Community of Interpretation: Political Theology 
between Discourse Ethics and Hermeneutical Reconstruction," in Don S. Browning and Francis 
Schussler Fiorenza (ed.)，Habermas, Modernity, and Public Theology (New York: Crossroad, 1992), 
pp. 1-18 and 66-91. See p. 7 and pp. 78-79. 
5 The critical theory of Habermas is originated in Germany's Frankfurt School of Social Research. 
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dialogue in which theology is engaged, in face of the process of rationalization and 
modernization. This graduation thesis believes the spirit of such theological method 
is made possible by seeking to build as much as possible on common human 
experience and on the methodologies of “non-theological disciplines," so that 
theologians can achieve contact with a diverse public. Modem theologians must be 
self-critical and self-reflective to the debate on rationality and modernity, because it is 
important for the continued understanding of Christian identity and relevance to the 
modem world and the public role of church. The communicative competence of 
theology is central in relation to the two issues, namely, self-identity and 
transcendence, community and personal empowerment. Any consideration of these 
two issues demands not only the transformation of theological method, but also the 
mutual criticisms within a "broad reflective equilibrium" between the normative 
interpretation of the potential of Christian tradition and its praxis in the complex 
situation of modernity.6 
The challenge of Habermas encourages a deliberate rethinking of the 
n 
intellectual premises of "fundamental theology," and of the implication of the critical 
Critical theory has its roots in the development of analyses of culture and theories of culture. 
Harbermas' critical theory is a more full-fledged version of philosophical and political account of the 
modernity than his predecessors, Max Horkheimer and Theoldor Adomo. The contribution of 
Habermas is especially in ideas about interpretation, praxis, communicative action and civil society. 
See Jurgen Habermas, The Theory of Communication Action: Reason and the Rationalization of 
Society, vol. 1, trans. T. McCarthy (Boston: Beacon Press, 1984 and The Theory of Communicative 
Action: Lifeworld and System, vol. 2, trans. T. McCarthy (Boston: Beacon Press, 1988). 
6 The "broad reflective equilibrium" means the necessity of bring out the dialectic between 
universalizable principles of justice and right, and the reconstructive hermeneutic of normative 
tradition. See Francis Schussler Fiorenza, "The Church as a Community of Interpretation: Political 
Theology between Discourse Ethics and Hermeneutical Reconstruction," in Don S. Browning and 
Francis Schussler Fiorenza (ed.) Habermas, Modernity, and Public Theology (New York: Crossroad, 
1992). pp. 66-91. 
7 Theology can be differentiated according to methods of specialization as fundamental, systematic and 
practical. Fundamental theology concerns the methods and modes of argumentation and evidence can 
legitimately be put forward in any discussion that labels itself "theological." Systematic theology 
attempts to determine exactly how the vast and diverse material of past and present Christian 
experience may be ordered to from a coherent theological structure as a whole. Practical theology 
concerns how the adequacy of Christian praxis in the church and public might look like. For the 
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theory for interdisciplinary study, plurality, difference and evaluation of 
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ambivalence, in face of the plurality and rationality of modernity with the concern of 
the question: "What is truth and its praxis?" It believes the appropriation and 
transformation of critical theory in a "critical theology” can provide a rigorous 
“religio-ethical-scientific，，framework for its fundamental theology and so the 
theological hermeneutics of the potential of Christian classic on the ultimacy and 
mystery of the divine reality, which is likely to be better than based a "religio-ethical" 
framework alone in an age of scientific reason and market logic. Theological 
competence can be enhanced for going public in the modem world with the 
appropriate language and normative legitimacy for the ultimacy, mystery of life and 
moral-practical. In hope, it can alleviate somewhat the situation of the loss of God-
language in modem society, a symptom that Gilkey calls the "radical secularity" of 
our culture.^ It believes that discourse in the public realm with the participation of 
churches is essential, if humanity is to achieve a “creative worldliness" in secular life 
with the religious significance of ultimacy and mystery of life of the divine reality, in 
order to resist the domination of scientific reason and market l o g i c � � I t is the 
religious hope to humanity in an age of radically different voices and constantly 
shifting meanings. 
Habermas is an epistemologist, a theoretical and practical sociologist, a 
philosopher of language, a critical historian of philosophy, and a cultural 
commentator." The two foundational themes of the critical theory are 
1) 
communication and intersubjectivity, which are equipped for the ideological critique 
clarification of these terms, see David Tracy, Blessed Rage for Order: The New Pluralism in Theology 
(New: Seabury, 1975) and "Theology as Public Discourse," in The Christian Century, vol. XCII, no. 10， 
pp. 280-284. 
8 Graham Ward, Theology and Contemporary Critical Theory (New York: St. Martin's Press, 1996). 
9 Langdon Brown Gilkey, Naming the Whirlwind: The Renewal of God-Language (Indianapolis: 
Bobbs-Merrill, 1969), p. 14. 
la Ibid., p. 364. 
11 Paul Lakeland, "Habermas and the Theologian Again," Religious Studies Review, vol. 15，no. 1 
(1989), pp. 104-109. 
12 Communication and intersubjectivity focuses on language and ethical action. Habermas intends to 
show they have the built in "rationality" which is not reducible to strategic or contextual dimensions. 
Instead, the inherited "rationality" of communication and intersubjectivity is a possible channel 
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of modern i ty . 13 In the critical theory, concepts like discourse, communicative action 
and discourse ethics, in a formal structure are defined on the previous two themes, and 
the scope covered by the theory is history, society and modernity. An essential 
presupposition of humanity in the critical theory from the socio-scientific horizon is 
universal solidarity (or humanity with others) with justice. Indeed, this 
presupposition shared by an astonishing variety of professionals in different 
disciplines such as: psychotherapists (Alfred Adler, Harry Stack Sullivian, Rollo 
May), sociologists (Emil Durkheim, George Herbert Mead), philosophers (Martin 
Heidegger, Jean-Paul Sartre, Karl Jaspers) and theologians (Karl Barth, Rudolph 
Bultmann, Martin Buber)� . The communicative competence is ability to clarify 
successfully in communication of the meaning of norm and action presupposed in 
epistemology, psychology and the critique of ideology, in order to alleviate the 
situation of systematically distorted communication and ideological domination in 
society that obstructs the universal solidarity and the “proper” internal relation of 
society. Oppression and ideological domination is usually a result of the 
pointing towards the reality of "otherness," universal solidarity, justice, and transcendence. See 
Stephen K. White, The Recent Work of Jurgen Habermas: Reason, Justice and Modernity (Cambridge: 
Cambridge University Press, 1988)，pp. 7-47. One can see it as a paradigm shift of Habermas from the 
Hegelian speculative and the absolute spirit, from the moment of realization in Marx's sense (the 
socialism), and from the doubtful prospect of comprehensive "reconciliation," to human praxis or 
pragmatic, and to a more limited or manageable intersubjective communication (communicative action 
and discourse). See Fred Dallmayr, "Critical Theory and Reconciliation," in Don S. Browning and 
Francis Schussler Fiorenza (ed.) Habermas, Modernity, and Public Theology (New York: Crossroad, 
1992). pp. 119-151. See pp. 132-138. 
13 The theme of communication concerns speech-act theory of language, conditions of validity claims 
and discourse theory of ethics. The theme of intersubjectivity is an idea closely associated with 
universal solidarity, normative legitimacy, and the thesis of colonization of the lifeworld by the system 
of money and political power developed by Habermas. Discourse in public realm is not possible, if the 
awareness of universal solidarity and justice is not presupposed. 
14 Thomas C. Oden, Kerygma and Counseling: Toward a Covenant Ontology for Secular 
Psychotherapy (Philadelphia: the Westminster Press, 1966), p. 72. 
15 In Marx's view, the reality of society can be taken as an assembly of social relations. Marx 
conceives social relation as an important factor where many physical objects are tied together, such as 
capital, machines, commodities, classes, workers, creativities etc. And they are all components of one 
social relation or another. Furthermore, the relations are not external ones, but rather the individual is 
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malfunctioning of social communication of modernity. In Habermas' view, the 
advance of modernity results in the colonization of the "lifeworld" of humanity by the 
“system” of the world constituted of money and power. The theory of communicative 
action shifts paradigmatically from instrumental reason of mean-end to 
communicative and intersubjective centered Utopia of society for the epistemological 
interest of "normative", the anthropological interest of "moral-practical" and the 
"emancipatory" interest of the development of human consciousness and reflectivity, 
in order to alleviate the alienation of humanity due to the process of rationalization 
and modernization. 16 For Habermas, “this paradigm shift change is part of the 
maturation process of modernity itself."^^ The "normative" interest is deliberated by 
the reflection on desirability, sustainability and validity claim of categories, such as, 
reason and truth, in an age of scientific reason. The “practical” interest is deduced 
from the mutual understanding through linguistic communication, by seeking a 
knowledge based on a common ground of interpretation and mutual consensus of the 
ideas of justice, good and right. The "emancipatory" interest demands "historical-
social hermeneutic" reflection on context, tradition, and text relating to transcendental. 
The previous three interests are common concern of modem theology and critical 
theory, the former from the religious horizon, while the latter from the philosophical, 
and social scientific horizon. If theology meets the communicative competence 
constituting of the interest of “normative，” “practical,” and "historical-social , 
hermeneutic" with the characteristics described in the previous, it hopes to reverse the 
present theology situation described by Carver Yu as: 
Theology is no only marginalized in the market place, it is being marginalized in the church. 
The market logic, functional rationality and the so-called "performativity," has permeated the system of 
ministry. The concern for truth is taken over by the concern for the 'marketability' of truth. Theology 
is no longer encountering secular challenge at the doorstep of the church.'^ 
held to be in some kind of union with his object. See Bertell Oilman, Alienation: Max's Conception of 
Man in Capitalist Society (Cambridge: Cambridge University Press, 1976), second edition, pp. 26-40. 
16 Dennis P. McCann, "Habermas and the Theologians," Religious Studies Review, vol. 7, no. 1 (1981), 
pp. 14-21. 
17 Werner G. Jeanround and Maurice Wiles, "Plurality and Ambiguity: Hermeneutics, Religion, and 
Hope by David Tracy," Religious Studies Review, vol. 15, number 13 (1989)，pp. 218-223. 
18 Carver T. Yu, "Cultural Critique and Theology as Public Discourse: The Challenge for Evangelical 
Theology in the Future," China Graduate School of Theology Journal, No. 39 (2005), pp. 39-52. 
6 
It believes that to a large degree the marginalization of theology in a secularize 
society is due to the lack of communicative competence in response to the process of 
rationalization and modernization. A manifestation of the lack of communicative 
competence of theology is the loss of appropriative and transformative God-language 
of our time. 19 The challenge is whether theologians can have the language of 
speaking or talking about God and ultimate meanings makes sense in its 
communication, and has reference to reality or not. The theory of communicative 
action might be a helpful tool to modem theologians of re-constructing God-language 
in the context of rationalization and modernization. 
1.2 Theological Competence and Critical Theory 
Today, the task of modern theology must meet the challenge of the three 
dialectic pairs: freedom and control, whole and parts, universal and particularity, 
which are enabled and restrained by the plurality and rationality of modernity. A 
theology meeting the previous requirements mentioned in the previous section: 
"normative," "practical" and "emancipatory" should have the religious features of 
being prophetic and moral-practical. Prophetically, it dares to analyze and criticize 
9 1 
the ideology behind market logic and power system by the transcendental truth. 
Morally, it is capable to envision the possibility of rational practice of theology in the 
face of the complex situation of modernity. 
D 
This thesis wants to argue that critical theology, which is a discourse of 
19 For example, Carl Jung observed that Catholics protected themselves against "immediate religious 
experience," or progress of modernity by their reliance on the authority, creeds, and symbolic rites of 
the church. Jung's observation was before the Vatican II. See Gabriel Daly, "Catholicism and 
Modernity," Journal of the American of Religion, vol. 53 (1985), pp. 773-796, 
20 Langdon Gilkey, Naming the Whirlwind, pp. 10-21. 
21 Ibid. 
22 Discourse is always realizes temporally and in a present context, whereas the language system is 
virtual and outside of time. Discourse is the counterpart of what linguists call language-systems or 
linguistic codes. In the discourse, the interlocutors exchange their dialogue by referring to the own 
world with interpreted meaning and intention transcendentally as self-referential, on the one hand, and 
to the experiencable situation common to the interlocutors horizontally, on the other hand, In hope, the 
horizon of the world of interlocutors is expanded eventually as a result of new insight and 
interpretation of the situation in the discourse. See Paul Ricoeur, "The Model of the Text: Meaningful 
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theology and theory of communicative action, might enhance the theological 
competence of going public in modernity. The meaning of theological competence of 
going public in modernity means the capacity to communicate the ultimacy and 
mystery of God that cannot be defined comprehensively, on the one hand, and 
appropriate the scientific language and human experience of the modem world, on the 
other hand. The critical theology embraces the recent explosion of interest across the 
disciplines in the categories “rationality，’ and "modernity," which are two principal 
candidates for new philosophical and theological study in present day^ By no mean 
the discourse is not without criticism and is open to challenge. Nevertheless, it should 
be encouraged as "theology's business has always been the transgression of 
boundaries," to some adventurous theologians?"^ The revision of theological method 
in modernity is to enhance the theological competence without compromising 
religious intelligence, morality and spirituality, in order to maintain the practicality, 
identity, and relevance of Christianity in face of the advancements of human 
consciousness in science and pluralism. The challenge of modernity poses a 
methodological question to responsible theologians: What is the role of fundamental 
theology in the wider task of theology? 
Tracy argues that theology in modernity is a task of hermeneutical reflection 
in face of the pluralism, rationality of modernity, and moral ambiguity, such as 
structural evil and systematic violence. The task is the theological hermeneutics of 
the potential of Christian tradition and the interpretation of the present world, on the 
one hand, and the coping with today's pluralism, ambiguity and possible conflicting 
claims in the interpretation of "reality" and "truth" claims. Tracy says rightly that: 
Interpretation seems a minor matter, but it is not. Every time we act, deliberate, judge, 
understand, or even experience, we are interpreting. To understanding at all is to interpret. To act well 
is to interpret a situation demanding some action and to interpret a correct strategy for that action. To 
experience in other than purely passive sense (a sense less than human) is to interpret; and to be 
Action Considered as a Text," Social Research, vol. 38 (1971), pp. 529-562. 
23 Carver T. Yu, "Cultural Critique and Theology as Public Discourse: The Challenge for Evangelical 
Theology in the Future," China Graduate School of Theology Journal, No. 39 (2005), pp. 39-52. 
24 Graham Ward, Theology and Contemporary Critical Theory (New York: St. Martin's Press, 1996), p. 
1. 
25 David Tracy, "The Uneasy Alliance Reconceived: Catholic Theological Method, Modernity and 
Postmodemity," Theological Studies, 50 (1989), pp. 548-570. 
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"experienced" is to have a good interpreter Whether we know it or not, to be human is to be a 
skilled interpreter.”26 
The task of interpretation is not only to the theologians, but also to the intrinsic of 
humanity. It is both the challenge and predicament of human as such. Tracy's overall 
contribution to theology is his assertion that in face of the rationalization and 
modernization the task of interpretation of text, of the gospels, or the world must no 
longer be understood as the domain of the lonely interpreter. The works of modem 
thinkers, such as, Karl Marx, Sigmund Freud, Friedrich Nietzsche, Jacques Derrida, 
and Michel Foucault, have left us no room to doubt the limitation of subjectivity and 
the reflectivity of philosophy of subject in knowing truth. From the Christian 
perspective, it is possible to that truth is “social,” a "lived narrative" projects and 
“representation” of the triune God who is “transcendental peace through differential 
0 n 
relation." In other words, to interpret is meant to converse with fellow humans. 
There is no other alternative than the hope for a genuine conversation between fellow 
humans as "other interpreters." In this regard, modem theologians must be aware of 
the dominative and manipulative of rationalization and modernization touching on the 
themes, such as, the privatization of religion, the subordination of social relationships 
to the principle of market logic, the loss of tradition, the crisis of culture, and the 
dominance of technical reason and the praxis of control. As a result, something of 
，Q _ 
ineffable value has been lost to the passion for modernity. In brief, Tracy tries to 
propose "interpretation-as-conversation," is a possible way to re-discover the 
ineffable value of being humanity, and such conversation has the religious 
significance of hope of humanity. The invitation of fellow humans to authentic 
conversation and critical interpretation is for the understanding of the human 
experiences of reality and the ultimacy and mystery of God. In the conversation, 
language and human experience used as the medium in which human interpret things, 
in which meaning is produced, re-constructed and exchanged in the process of 
26 David Tracy, Plurality and Ambiguity: Henneneutics, Religion, Hope (San Francisco: Harper & Row, 
1987), p. 9. 
27 John Milbank, Theology and Social Theory Beyond Secular Reason (Oxford: Blackwell, 1989)，p. 6. 
28 Johann Baptist Metz, Faith in History and Society: Toward a Practical Fundamental Theology (New 
York: Seabury Press, 1980), pp. 34-44. 
29 Abraham Rotstein, "Technology and Alienation," Ultimate Reality and Meaning, vol. 9，no. 1, 
(1986), pp. 4-16. 
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knowing. The "hermeneutical character" of knowing is a main key to one of the three 
concerns of fundamental theology, namely, apologetic, for the cognitive evaluation of 
the contemporary situation and the proper response to it. The other two concerns are 
pragmatic for moral-practical and transcendental for reflective and emancipative.^^ 
On the contrary, traditional modem fundamental theologies usually relied too 
exclusively on transcendental inquiry, without the concerns of the questions of 
scientism, hermeneutics, language, pluralism, and theodicy problem of history. The 
critical political theology of Helmut Peukert, which is discussed in the chapter of two 
of this graduation thesis, embraces these elements. 
This thesis intends to present the possibility that the critical theory of the 
Frankfurt School and Christian theology might enrich each other mutually with 
respect to the method, theory, explanation and practice in today's rationalization and 
modernization. Though theology and critical theory are two distinct disciplines with 
their own integrities, from the previous discussion this paper attempts to argue that 
theology and critical theory are "communicative" and "intersubjective" correlated in 
the their common interests toward humanity. Habermas argues the communicative 
and intersubjective of humanity from a socio-scientific horizon, while Tracy argues 
them from the theological horizon. Their arguments converge to the agreement that 
“a new solidarity of human beings is required as the source for a transformation of the 
world and as the context in which historical experiences are interpreted and Utopian 
energies conceived."^' Seemingly, Habermas and Tracy demand a re-evaluation of 
the "universal solidarity" as the Utopian ideal in face of the rationalization and 
modernization. And every communication and intersubjectivity in the discourse is 
abstract, unless it is embedded and presupposed within the awareness of universal 
solidarity and its hidden agenda of good and justice among all.32 Apparently, both 
3a David Tracy, "The Uneasy Alliance Reconceived: Catholic Theological Method, Modernity, and 
Postmodemity," p. 561, in Theological Studies, 50(1989), pp. 548-570. 
Werner G. Jeanround and Maurice Wiles, "Plurality and Ambiguity: Hermeneutic , Religion, and 
Hope by David Tracy," Religious Studies Review, vol. 15, number 13 (1989). pp. 218-223. 
The universal solidarity is the general presupposition of the ideal speech situation of discourse, 
namely, truth, lightness, truthfulness and comprehensibility, which are the four claims to validity and 
their contexts. However, solidarity is one side; right and justice is the other side of discourse. See 
Francis Schussler Fiorenza, "The Church as a Community of Interpretation: Political Theology 
between Discourse Ethics and Hermeneutical Reconstruction," in Habermas, Modernity, and Public 
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Habermas and Tracy realize that: 
The traditional community of the "we", running on ingrained norms of behavior and bound 
together by the long usage of local custom and the guiding hand of religion, had created an implicit 
sense of mutual solidarity. What began instead in this period of the machine age, was the 
consciousness of a new phenomenon — a perception "society" as a "they". A collective alter ego in the 
form of a great shadow existence was suddenly perceived to stand over and against the traditional 
" w e " " 
Habermas and Tracy try to reclaim the traditional "we" back to the modernity, as the 
“they” is a result of the distorted communication of rationalization and modernization. 
However, there is essential difference between Habermas and Tracy in the approach 
of re-evaluation or interpretation. Habermas calls for an unlimited communicative 
community and communicative action, while Tracy calls for a universal conversation 
about the truth of reality and the ultimacy and mystery of the divine reality. 
Nevertheless, theology and critical theory can expand each other's horizon in the 
discourse. 
In the discourse of theology and critical theory, the Christian classic addresses 
to humanity what is essential and unconditional in any attempt to be human at all. 
The Christian classic has the characteristics of permanence and surplus of meaning, 
which can never simply be repeated or rejected but rather demands interpretation and 
re-interpretation for excess meanings.Though the Christian classic is the center of 
conversation, it serves the purpose and possibility of leading beyond the realm of 
theology in narrow sense with the religious hope for critical consciousness, moral-
practical and emancipative, in order to resist the dominative and manipulative of 
rationalization and modernization. The discourse is no simply driven by the 
hermeneutical character of understanding, but also by a concern of driving toward the 
"religious horizon" and the universal character of divine reality, which have become 
so privatized and marginalized in modernity that it has become only a matter of taste 
for modem humans. As a result, it trivializes and erases all its transcendental 
awareness and truth claim on the experience of modem humans.^^ The discourse of 
Theology, pp. 66-91. 
33 Abraham Rotstein, "Technology and Alienation," Ultimate Reality and Meaning, vol. 9 no. 1 (1986), 
pp. 4-16. See p. 12. 
34 David Tracy, The Analogical Imagination, p. 154. 
35 Ibid., p. 49. 
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theology and theory of communicative action uses "the method of horizon-analysis” 
employed by Bernard Lonergan, concerning the progressive phenomenological 
development of human context, limit questions and new categories.^^ The term 
"religious horizon，，is used instead of “religious experience" to indicate that religion is 
not another humanity activity like art, morality and science, but a dimension of 
ultimacy and mystery of the divine reality capable of contributing meaningfulness to 
all human activities and experiences. It believes that “religious discourse is 
essential if secular life is to achieve a creative worldliness,"^^ in addition to 
rationalization and modernization. The discourse of theology and critical theory in 
the context of modernity is both phenomenological and metaphysical oriented. In the 
discourse the metaphysical analysis of the phenomenological of rationalization and 
modernization under examination requires more than the traditional symbolic 
language of the Christian classic. This is the space where scientism can come in. 
Theologians must develop a mutually consensus conceptual language. For that 
purpose, the conceptual language of the critical theory can help theologians to re-
construct a metaphysical system designed to provide a coherence of meaning as much 
as possible for "all" the experienced "facts" of the past and present on the basis of a 
theoretical model (i.e. the critical theory) basing on intersubjective communication 
and universal solidarity instead of the philosophy of subject, in hope the theological 
competence of going public can be enhanced.^^ The construction of a coherent 
metaphysical system is the most challenging theological task in the discourse. The 
language is required to re-describe and re-present what reality is and might be in the 
ultimacy and mystery of the divine reality, on the one hand, and is required for human 
consciousness formation, authentic praxis and emancipation, on the other hand. 
Hence, the "hermeneutical imaginations" of theologians require story, symbol, 
metaphor, parable and myth from the Christian classic as the source for interpretation 
and re-interpretation. The possibility of such imagination is based on the belief that 
“these great representative images, symbols, rituals, stories, and myths of [the 
Christian classic], are not mere possibilities. They are the representative facts of a 
36 David Tracy, The Achievement of Bernard Lonergan (New York: Herder and Herder, 1970). p. 9. 
David Tracy, Blessed Rage for Order, p. 59, footnote 24. 
38 Langdon Gilkey, Naming the Whirlwind, p. 364. 
39 David Tracy, Blessed Rage for Order, p. 152. 
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particular cu l ture ,whether it is pre-modem or modem. In other words, in the 
discourse theologians do not affirm some fixed and timeless truth of metaphysics, 
rather they find there the factual, symbolic re-presentation of the fundamental 
existential truth of existence/^ 
1.3 Critical theology as revisionary method of correlation 
For that purpose, the Christian classic has the power of world-disclosure for 
meaningfulness, ultimacy and mystery of the divine reality, so that humans are no 
longer confined by the limit and alienation of their modem culture, rather oriented to 
the mode-of-being that has been opened up for them.42 Hans Kung has commented 
that "[Critical theory] explained very well what had to be changed in human society 
but less well what had to be preserved. The objectives of the changes also remained 
vague.”43 In this regard, the Christian classic might provide the ultimate horizon with 
religious significance of redemption and hope in the discourse concerning the subjects 
of history, society and modernity. A legitimate question: How can we interpret the 
Christian classic for the contemporary need? An adequate interpretation of the 
Christian classic demands an understanding of the basic vision and “intentionality，，44 
of the author in the text. It believes that such understanding can emancipate human 
"from the visibility and limitation of situations by opening up a world for us, that is, 
40 Ibid., p. 216. 
41 In fact, such spirit can be detected in the critical political theology constructed by Helmut Peukert 
discussed in the chapter 2 of this graduation thesis, as he attempts to re-construct a reconciliatory 
solution to the post-war European context by theological hermeneutic basing on a religio-ethical-
scientific framework. 
42 The classic is understood as those texts, events, images, persons, rituals and symbols which are 
assumed to disclose permanent possibilities or meaning and truth, so that one recognizes nothing less 
than the disclosure of a reality with ultimacy. See David Tracy, Analogical Imagination, p. 68. 
43 Hans Kung, On Being a Christian, (New York: Doubleday, 1976), translated by Edward Quinn, p. 
47. 
44 And the term "intentionality" refers to the phenomenon with the most original sense that what we are 
calling "knowing" is a "being directed beyond itself." The "knowing" is necessarily a tending toward 
an alien "outside," or transcendence. See Damian Byers, Intentionality and Transcendence: Closure 
and Openness in Husserl 's Phenomenology (Madison: The University of Wisconsin: 2002). 
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new dimensions of our being-in-the-world.，,45 The presupposition of hermeneutics in 
the discourse is that universal meaning exists independent of, but nevertheless 
assessable through, all local expressions of meaning system with internal coherence, 
language and accessible experience, rather as a “fixed，，or “codifed” object by means 
of the particular literary genre employed in the text. The "excess" meaning of the 
Christian classic is "constructed" and "created" by way human experiences the world 
in cognitive, moral-practical and emancipative terms mediated by human language 
and meaning system having the capacity for transcendence."^^ 
In what conceptual commonality one can base on that a religious interpretation 
of common human experience and language is meaningful and true in association 
with the "excess" meaning of the Christian classic. It is the concept of "limit" 
associated with human experience as a “key category for describing certain signal 
characteristics peculiar to any language or experience with a properly religious 
dimension.,，47 The limit experience in the existence of human condition is similar to 
what has been called the "dimension of ultimacy" in secular experience discussed by 
Gilkey.48 In other words, any implicit religious dimension of our experience must 
articulate or imply an “a limit-experience, a limit-language, or a limit-dimension." It 
believes that such limit human experiences are commonly encountered in the 
rationalization and modernization concerning the issues of critical consciousness, 
moral-practical, and the world of the everyday life in the problematic situation of 
modem society.49 The presupposition of the discourse of theology and critical theory 
is that universal meaning exists independent of, but assessable through, the limit 
45 Paul Ricoeur, "The Model of the Text: Meaningful Action Considered as a Text," Social Research, 
vol. 38 (1971), pp. 529-562. 
46 Meaning system has the capacity of orientation-disorientation-orientation, and so it can transcend 
itself in face of the limit-question and meaninglessness. 
47 David Tracy, Blessed Rage for Order, p. 93. In fact, Tracy has pointed out that religion must know 
how to handle limit-questions one can encounter in science, morality and the world of the everyday. 
See also pp. 92-109. 
48 Langdon Gilkey, Naming the Whirlwind, pp. 305-413. 
49 The critical political theologian, Helmut Peukert, constructs the hermeneutical and ethical response, 
"anamnestic solidarity," as "reconciliatory" solution to the theodicy problem for the post-war European 
context. The theodicy problem is "limit-experience" that Peukert attempts to resolve by his theological 
hermeneutic. See chapter 2 of this graduation thesis. 
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human experience and can be created by correlating to the theological interpretation 
of the potential of Christian classic as the religious resource of the divine reality. On 
the contrary, the presupposition of non-discursive hermeneutical tradition is usually 
holism, which attempts to guarantee that meaning, like unchangeable object upheld 
one-sidedly by its traditional reliance on definite and specific authorities, can be "re-
discovered" readily for use, rather than to construct anew contextually toward the 
human subject.^^ Therefore, one has to be aware of the dialectic of contextual and 
historical dimensions of theological hermeneutics in the discourse. On the other hand, 
one can view the dialectic is the creative opportunity allowing the Habermasian 
analysis and critique of modem context to come into the discourse as conceptual aid. 
It is possible to say that the discourse between theology and critical theory is 
congruent to the demands of the revisionist model: a critical correlation described by 
Tracy? 1 In Tracy's judgment, “some revisionary method of correlation for theology, 
as Aquinas and Schleiermacher, Rahner and Tillich, Lonergan and Gilkey insist, is the 
only hope for a way forward for theological method [in modernity]." The 
revisionist method is theoretical and praxis oriented, contextual and experiential. It 
challenges distortions, and encourages new perspectives and self-understanding. In 
brief, the revisionist method takes the courage that theological construction can be 
looked at in a new way in face of the plurality and rationality of modernity, following 
a general schema or scientific pattern governed by cognitive terms of the world in a 
critical and self-correcting (or self-adjusting) manner wisely. However, Tracy say 
that it does not mean a one-to-one correspondence between the interpretations of the 
Christian perspective and the interpretations of the contemporary situation. But the 
Graham Ward，Theology and Contemporary Critical Theory (New York: St. Martin's Press, 1996), p. 
6. The necessity of the collapse of traditional reliance on specific authorities is an attempt to overcome 
the subject-object dichotomy in theology of the past, and leads to the transformed understanding of 
theology anew as based upon both transcendental and interpretation-as-conversation, and its task as 
constructive for the critical consciousness, moral-practical and emancipative issues. See also Francis 
Schussler Fiorenza, "The Church as a Community of Interpretation: Political Theology between 
Discourse Ethics and Hermeneutical Reconstruction," in Habermas, Modernity, and Public Theology, 
pp. 66-91. 
David Tracy, Blessed Rage for Order, pp. 32-34. 
52 David Tracy, "The Uneasy Alliance Reconceived: Catholic Theological Method, Modernity and 
Postmodemity，，，Theological Studies, 50 (1989), pp. 548-570. 
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interpretations might take a various forms, from confrontation, through similarity-in-
difference, to identity. In the discourse, there might exist many interpretations of the 
phenomenon, and the principle of theological hermeneutic should be both retrieval 
and suspicious. It is not uncommon in the rationality of modernity that there is 
conflicting pluralism about what the fundamental questions of human existence (such 
as moral-practical issues), and the interpretations or theological hermeneutics of the 
ultimacy of the divine reality are. The discourse might be an open-ended inquiry. 
Theologians abiding the revisionist method are prepared to let the evidence take them 
where it might lead to. But they believe that, interpretation-as-conversation is a 
sensible theological method to engage the complex modem world, on the one hand, 
and to instill a religious significance of hope to humanity, on the other hand. The 
discourse of theology and critical theory as a contemporary response to modernity is 
committed to risk, uncertainty, on the one hand，and to vision for enhancing the 
theological competence for going public, on the other. In this regard, the discourse of 
theology and Habermas' theory is not expected to be received without controversy 
and criticism, in view of its positive and negative regards. 
The discourse is necessary for modem theologians at the temporal-level, in 
view of the fact that the church history informs us that the Christian tradition has 
distanced itself from the modem context due to the social atmosphere of 
secularization, individualism and pluralism. Sacredness and God are elusive to 
human mind in modem culture. On the other hand, church is ineffective in mediating 
the potentials of its tradition and truths in a contemporary mind setting. This 
graduation thesis attempts to maintain that the discontinuity between religion and the 
culture of society is closely connected with the failure of the communicative 
competence and praxis of theology. A possible reason of the discontinuity is a result 
of neglected revision of theological method. Modem theologians should be reflective 
in finding fault and experimenting with new theological method. The discourse of 
theology and critical theory might be viewed as a small attempt in that direction for 
modem theologians in order to re-establish the continuity between Christianity and 
modem culture, if not completely at least partially. 
For theologians using the re visionary method of correlation in the discourse 
discussed here, they speak of understanding and some relationship rather than 
certainty in their answers to limiting questions of reason, and knowing when to stop in 
face of the hidden and incomprehensible of God. The hermeneutical reflection is 
16 
apophatic and prophetic oriented. Tracy says correctly: 
For theology at its best is not an exercise in the quest for certainty at all, but includes the 
difficult, necessary exercise in the quest for some understanding of how all claims to meaning and truth 
in the revelatory and salvific manifestations of faith cohere with the character of the self-correcting, 
unrestricted nature of inquiry itself.^^ 
Because of the apophatic-prophetic feature, the logic of inquiry of critical theology in 
the discourse tends toward the ethical-political character with the coherence of 
ultimacy, the reality of God.54 To a certain degree, it echoes with what Metz observes 
that the history of both theology and the history of human's becoming from subjective 
since the beginning of the Enlightenment to intersubjective communication, which is 
in turn the presupposition for subjectivity, are convergent, and that treatment of an 
ethical-political theology is a more adequate treatment for such convergence.^^ 
As no single human knowledge is ever self-sufficient in face of the ultimacy 
and mystery of God, every discourse including theological discourse today must 
necessarily goes beyond itself to other forms of discourse. Modem theologians must 
be ready for the transgression of boundaries of different natural and cultural 
disciplines, such as, natural sciences, and social sciences, appropriating and 
transforming the useful work done in all these fields for the contemporary 
communication of the gospels. In other words, contemporary theology method should 
be radically interdisciplinary, in order that modem theologians are competent 
communicatively for the representation of the message of the gospels to the public, in 
terms of the contemporary language of human knowledge rather than just the 
53 David Tracy, "The Uneasy Alliance Reconceived: Catholic Theological Method, Modernity, and 
Postmodemity." See also David Tracy, "Theology and the Many Faces of Postmodemity," Theology 
Today, vol. 51 (1994), pp. 104-114，and "The Post-Modem Re-Naming of God as Incomprehensible 
and Hidden," Cross Currents, vol. 50 (2000), pp. 240-247. 
54 For example, the reconciliatory notion, "anamnestic solidarity" constructed by Helmut Peukert in his 
critical political theology is a hermeneutical criterion and ethical-political response, and is a ration-
praxis oriented solution to the theodicy problem in the post-war European context. See chapter 2 of 
this graduation thesis for discussion. 
55 In Faith in History and Society, Metz seems to suggest that the constructive-developmental of 
authentic self-identity is through the memory of a history of subject, and, more precisely, through the 
praxis of human responsiveness evoked by that retrieval. This conception is in congruent with the 
hermeneutical criterion and ethical-political response, "anamnestic solidarity," constructed by Peukert 
in his critical political theology. See the chapter 2 of this graduation thesis. 
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ecclesiastical interpretation of the past, which are usually oppressive and outdated for 
the modem context. For that task the theory of communicative action is a candidate 
for providing the contemporary categories and concepts for the development of 
modem theology. 
The critical religious thinking is relatively recent development of theology in 
the last few decades. The possible promise of Habermas' social theory for critical 
theology as interdisciplinary effort focuses on how the contemporary representations 
of the reality of God, meaning of history and society, and norm of ethics. They are 
the keys to the communicative competence of theology in modernity. 
In the chapter 2 of this thesis, the critical political theology of Helmut Peukert 
is selected as a concrete illustration of the revisionary correlative method in the 
discourse. Peukert reconstructs the hermeneutical potential of the gospels and the 
redemptive reality of God for the theodicy problem in the context of postwar 
Germany, by connecting them with the reconciliatory notion, "anamnestic solidarity." 
Peukert's reconstruction is an example demonstrating the communicative competence 
of the critical theology in a contemporary context，The main theme of Peukert's 
political theology is to make the claim that the theory of communicative action 
demands a theological moment indirectly, namely, the resurrection of Jesus Christ and 
the redemptive reality of God, if the critical theory is to maintain its rational integrity. 
In other words, the authenticity and profundity of the theory of communicative action 
compels a theological foundation lest its significance be lost. Peukert's political 
theology is a product of the discourse of theology and Habermas' theory with 
hermeneutic, pragmatic and transcendental concerns. Peukert reconstruct a 
fundamental theology engaged critically with Jurgen Habermas' theory of 
communicative action. The significance of Peukert's work is twofold. First, it 
provides an analysis and assessment of Habermas's theory for theological 
construction, and more importantly, Peukert's work demonstrates the feasibility of 
critical theology. Second, Peukert's critical political theology derives a hermeneutical 
criterion and ethical response, anamnestic solidarity, a rational-praxis oriented action 
as reconciliation of the theodicy problems in the postwar European context. The 
notion of "anamnestic solidarity" is an active recalling of the victims annihilated 
56 Helmut Peukert, Science, Action, and Fundamental Theology: Toward a Theology of Communicative 
Action (Cambridge: MIT Press, 1984). 
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unjustly from the "unfinished past," rather than taking the motive for historical 
amnesia. By being in universal solidarity with them as the unconditional for a human 
to be a human ethically, one intends to reconcile by a justified theological mean, 
before one can live onwards happily in Kantian sense without guilty. ^ ^ The 
theological meaning of anamnestic solidarity introduced by Peukert's theology is 
twofold. First, anyone who wants to handle the theodicy problem ethically and 
eventually with clear conscience must not forget the victims annihilated under 
injustice and cruelty. “If our collective historical experience is to have any meaning, 
then the suffering of those who have been denied their voices in the collective 
conversation suggest that our search for universal solidarity must include these 
CO 
victims.” Peukert uses the reconciliatory notion of anamnestic solidarity to 
transform the traditional theodicy question "into one of solidarity and justice within a 
57 According to Immanuel Kant (1724-1804), God is "postulated" by morality. Kant argues the 
"postulate" from human's self-understanding as a moral and responsible being. It is a great idea of 
Kant that God is understood as the condition of possibility of moral autonomy. In such way the 
"postulate" refuses to let the contradictions, the over abuse of the limit and power of reason break into 
the sphere of actual human existence, and, thus, humans are drown in the unfathomable depths of 
alienation and absurdity, for example, when humans face the limit question of suffering and the 
theodicy problem. Kant argues that the highest good of human must include both virtue and happiness. 
"Happiness without virtue would be unjust; virtue without happiness would not be worth the effort." 
Therefore Kant explained the highest good as the picture of an ideal world where each person is reward 
for their virtue with a proportional level of happiness. However, one must distinguish between 
happiness as an original motive and happiness as a rational hope in the ambiguity of human condition, 
in order to avoid happiness is being pursed at the expense of good and justice. For our purpose here, 
the theodicy problem must be solved if morality is to be rational: in the world as we know it, virtuous 
people often are not rewarded with happiness. How then can we conceive of the highest good in 
Kantian sense as possible? Can we not talk of the redemption of God in terms of the concrete 
experience of reality, such as the limit question of suffering and the theodicy problem, proving the 
message of gospel to be correct and relevant in the same terms and thus to be credible? See Stephen 
Palmquist, The Tree of Philosophy: A Course of Introductory Lectures for Beginning Students of 
Philosophy (Hong Kong: Philopsychy Press, 2000), pp. 161-169，and Hans Kung, On Being a 
Christian, pp. 68-69. 
58 Francis Schussler Fiorenza, "Introduction: A Critical Reception for a Practical Public Theology," in 
Habermas, Modernity, and Public Theology, pp. 1-18. See pp. 11-13. 
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world of suffering, especially our solidarity with the victims of suffering.，，59 Second, 
if the Kantian happiness as a rational hope is possible ethically and judiciary in face 
of the limit question of theodicy, she/he must believe in faith that the victims will be 
resurrected by the redemptive power of God manifested in the event of Jesus Christ. 
Hence, anamnestic solidarity must be grounded in the narrative of Jesus Christ, and 
the redemptive and judgmental reality of God. Otherwise, anamestic solidarity as the 
hermeneutical criterion and ethical response and as the ultimate meaning of history to 
the theodicy problem is not self-sustainable. In Peukert's argumentation, anamnestic 
solidarity emerges at the transcendental horizon in the discourse between the theodicy 
problem and the narrative of Jesus Christ, if one must maintain the rational and 
scientific integrity of the theory of communicative action. The details of the 
argumentation are described in chapter 2. Chapter 3 is an evaluation of the potential 
of critical theology and the conclusions of the thesis. 
59 Ibid. 
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Chapter 2. The Critical Political Theology of Peukert 
In the outset it can state that Peukert’s critical political theology is quite 
complex. Though chapter 2 is divided into four sub-sections, the elements or 
concepts discussed in each section are interconnected closely that one cannot discuss 
an element without relating to others. It is because the elements employed by Peukert 
in his theological discourse are usually multifacets. As a result, it might appear to 
readers that discussion of an element in a section overlaps with discussions of the 
same element in other sub-sections. Simply，it is difficult, if not impossible, to 
discuss the theological elements of Peukert's theology independently and separately. 
They are so interconnected with each other like a web. In other words, one must try 
to grasp Peukert's theology as a whole in terms of its parts through the ways of how 
they are interconnected with each other. Hence, one might not understand and 
appreciate fully the particular role and function of an element in Peukert's theology, 
and might even have questions in mind, by just reading an element from a particular 
section. The separated discussions of the same element in different sub-sections have 
their own emphasis and perspective. If one is bare enough to read through the chapter, 
and if the chapter is clear, hopefully, one can piece together the separated discussions 
of the same element in different sub-sections to give one a better whole picture. By 
no mean the separated discussions of the same element in different sub-sections are 
incoherent or fragmentary from the perspective of a whole picture, though they might 
look somewhat repetitious sometime. 
Helmut Peukert is political theologian in postwar Germany. He sees that a 
modem society based on instrumental rationality is one of the driving forces causing 
social fragmentation and oppression, in the sense spiritual and transcendental matters 
are leveled by instrumental and utilitarian, what remain is that can be proven 
scientifically as a system of facts and ideologies, or a totally administered society. ^  It 
is a problem associated with the breakdown of the communicative structure of society: 
communicability and intersubjactivity. His political theology or public theology is a 
response to that situation. Ambitiously, he attempts to overcome the dialectic of 
1 Rudolf J. Siebert, From Critical Theory to Critical Political Theology: Personal Autonomy and 
Universal Solidarity (New York: Peter Lang, 1994), revised edition, p. 3. 
2 Glen G. Greenwalt, Dialogue and Praxis: A Proposal for a Historically Sensitive Theology (Ann 
Arbor: University Microfilms International, 1992), p. 167. 
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modem society, and construct a fundamental theology with hermeneutical criterion 
for the analysis and critique of modem society, and scientific justification for the 
methods and results. Peukert defines his theological task is to interpret the Christian 
faith for the public, in accord to the secular reasoning of modem Western philosophy 
and social theory, on the one hand, and to provide a rational-praxis oriented solution 
of theodicy problem socially and historically, on the other hand.� The use of secular 
reason in public theology is necessary and natural, because political theologians 
believe that it is possible to preserve the Christian tradition under the scrutiny of the 
contemporary rationality. Peukert intends to construct a fundamental theology on the 
most scientific basis in contemporary sense. In his view, the concern of theodicy 
problem is the fundamental experience of the Judeo-Christian tradition. It is the 
decisive determination to the public confirming the saving reality of God in relation to 
the annihilation of the innocent victims for the post-war Europeans.4 Peukert, like 
Max Horkheimer, knows that sorrow must be solved, so that modem European 
society can move forward. According to Horkheimer, though sorrow of injustice and 
oppression appears to be not purposeful and utilitarian, it belongs necessarily to 
happiness. Horkheimer believes that theodicy problem might, nevertheless, be 
realized in alternative reality, namely, a liberated and reconciled society.^ Surely, 
Peukert believes the openness of history, instead of its closeness. Otherwise, the 
theodicy problem cannot be solved. It is because "if history is closed and the 
murderers and oppressors have definitely triumphed over the innocent victims, there 
can be no longer be any resolution of the theodicy problem."^ Peukert, like other 
political theologians Max Horkheimer, Walter Benjamin, and Johann B. Metz, 
believes that the living humans cannot succeed in rescuing the dead, who have been 
annihilated under injustice, without the saving reality of God and the Messiah 
disclosed and experienced in action.^ 
For that purpose, Peukert appropriates and transforms the contemporary theory 
3 Helmut Peukert, Science, Action, and Fundamental Theology: Toward a Theology of Communicative 
Action (Cambridge: MIT, 1984), translated by James Bohman, p. viii. 
4 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 60. 
5 Ibid., p. 4. 
6 Ibid., p. 273. ‘ 
7 Ibid., pp. 26-27. 
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of communicative action, which is normative and ideal criterion. The basic 
supposition of the theory is the ideal speech situation implying an unlimited 
communication community, and "in any communicative act the entire human species 
o , 
is implied as the final horizon of the communication community." Peukert realizes 
that there is the aporia — unresolvable boundary problem -- of the theory of 
communicative action, namely, the forgetfulness concerning those innocent victims of 
the past who were annihilated in the struggle for justice, and the impossibility for the 
victims to participate in theological discourse today. However, it is because of them 
who made possible our present communication action. Any responsible human 
should not forget their sacrifice, because he owes something to them. On the other 
hand, as the universal pragmatic of the critical theory rests on the assumption of the 
unlimited communication community, and as it is no longer possible for those 
innocent victims to participate in the discourse of the theodicy problem.^ Peukert's 
critical political theology constructs a rational-praxis oriented notion with the 
reconciliatory nature to theodicy problem, as he resolves the aporia of the theory of 
communication action by the introducing a key hermeneutical criterion, anamnestic 
solidarity, to the theological discourse between the theodicy problem and the narrative 
of the resurrection of Jesus Christ.� The tradition of "anamnesis" is originated with 
Plato." And the argumentation of the discourse is in logical coherence with the 
critical social theory. 
The central practical theme concerned by Peukert's theology is to resolve the 
theodicy problem publicly with the orientation of rational praxis in mind. Technically, 
his critical political theology is laid down by a theory of science, a theory of action 
based on the previous, and a theological discourse between the narrative of Jesus 
Christ and the theodicy problem. A theory of science determines the characteristic of 
Peukert's theology: communicability and intersubjectivity. His theory of action 
serves the purpose of indicating where the theological or transcendental dimension of 
8 Helmut Peukert, "Fundamental Theology and Communicative Praxis as the Ethics of Universal 
Solidarity," in A. James Reimer (ed.), The Influence of the Franhfurt School on Contemporary theology: 
Critical Theory and the Future of Religion (New York: Edwin Mellen Press, 1992), pp. 221-246. See p. 
230. 
9 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, pp. 22-23. 
Ibid., p. 24. 
11 Ibid., pp. 26-27. 
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an ethics of anamnestic solidarity, the former being the hermeneutical criterion and 
ethical response socially and historically, becomes apparent in the discourse.'^ In 
Peukert's view, discourse is a contemporary method suited for God-talk publicly, on 
the one hand, and for the re-interpretation and presentation of theological truth by a 
language-based social theory in a non-oppressive manner, on the other hand, in order 
to attain mutual understanding, validity claim and rational-praxis. In fact, the 
historicism of Foucault has pointed to the politics of discourse of truth and knowledge. 
Both truth and knowledge are webbed to discourse, social powers and relations. 
There is no knowledge and truth that is not caught up with its rhetoric, its mode of 
presentation, and its aesthetics. For Peukert, there should be no exception technically 
that churches must attempt to attain mutual understanding and consensus of the 
theological truth and praxis of the gospel in the sphere of public using secular reason 
in the discourse. 
The hermeneutical criterion of "anamnestic solidarity" is a necessary, if the 
theological discourse must be logically coherent with the secular reason and social 
philosophy behind the critical theory. Anamestic solidarity is the hermeneutical 
criterion in Peukert's fundamental theology, from which the rational praxis of his 
theology emerges, and resolves the theodicy problem publicly. In the subjective 
dimension, his fundamental theology is characterized and motivated by freedom, 
desire of reconciliation, communicability, intersubjectivity，and universal solidarity 
out of autonomous reflection. In Peukert's discourse, the validity of anamnestic 
solidarity is purported by the Christian eschatological hope of the resurrection of the 
other who has been annihilated in the struggle for justice of the past, in order to make 
the rational praxis of solidarity meaningful for the resolution of the theodicy problem. 
Theologically, the narrative of the resurrection of Jesus Christ is the comer stone of 
anamnestic solidarity in Peukert's fundamental theology. His theology is a blend of a 
theory of science, a theory of action, fundamental theology and theological discourse, 
which is toward a theology of communicative action. The critical political theology 
of Peukert unfolds its unique paradigm distinctly in the dimensions of "language and 
memory" and "struggle for recognition or self-identity," in its striving for a rational-




praxis oriented solution of the theodicy problem through a theological discourse. 
2.1 A Theory of Science: Communicability and Intersubjectivity 
How does a theory of science relate to a method of theology? Peukert realizes from 
the history of science that the opposition between human sciences, such as, 
psychology and theology, oriented toward processes of communicability, 
intersubjectivity, and mutual consensus, while that between empirical sciences 
oriented toward seeking casual laws with prognostic r e l e v a n c e . " For Peukert, a 
theory of science resulted from the analyses and positions that developed from the 
history of science presents the legitimate challenge to the method of theology in 
modem time, if theology can be made communicable to the public world. ^ ^ He 
believes that contemporary theologians must accept the situation of theology in 
relation to the modem sciences objectively and methodologically. 
As an introduction here, a theory of science mentioned by Peukert in his 
Science, Action, and Fundamental Theology can be understood starting from a 
theorem of mathematical logic proved by Godel, concerning the necessary internal 
limits of formulation and the undecidability of a system. ^ ^ Godel is an Austrian 
mathemat ic ian . 17 He showed that if one assumes any given system is consistent, the 
completeness of consistency of the system could not be proved by the elements within 
itself as the referential. In other words, it is impossible to construct a universal formal 
system such that it can be reflective completely and consistently within its basic 
13 Ibid., p. 17. 
14 Helmut Peukert, "Fundamental Theology and Communicative Praxis as the Ethics of Universal 
Solidarity," in A. James Reimer (ed.), The Influence of the Franlrfurt School, pp. 221-246. See p. 223. 
15 Ibid. 
16 Helmet Peukert, Science, Action, and Fundamental Theology, p. 36-48. 
17 Kurt Godel (1906-1978) was bom in Brunn, Austria-Hungary. He studies mathematics at the 
University of Vienna. He became a member of the faculty of the University of Vienna in 1930，where 
he belonged to the school of logical positivism until 1938. Godel is best known for his proof of 
"Godel's Incompleteness Theorems." In 1940 Godel arrived in the United States, becoming a U.S. 
citizen in 1948. He was an ordinary member of the Institute for Advanced Study of Princeton 
University from 1940 to 1946, then he was a permanent member until 1953. He held a chair at 
Princeton from 1953 until his death, holding a contract which explicitly stated that he had no lecturing 
duties. 
25 
assumptions, presuppositions, and assertions by any conceivable method. Any so-
called formally closed system including its own meta-system must be self-
contradictory. An important implication of Godel's theorem is that every formal 
system can be surpassed. In fact the results of Godel's theorem and their subsequent 
reformulation shocked the mathematical world. The logic behind the theorem is not 
only applicable to mathematics, but also to any logically constructed system outside 
mathematics in general. 
Abiding the implication of the theorem proved by Godel, Peukert believes that 
theologians might avoid scientifically in some occasions the unnecessary referential 
problem and argument associated with the assertion of a closed and completed 
theological system. In other words, theologians should maintain always the attitude 
of having one's system open to discourse with the outside world, in order to attain 
truthfulness, and interconnectedness with other resources in its own context. Indeed, 
it is true to say that there is always something as yet uncomputed, unthought, 
unplanned, yet to be discovered, within any formal systems or operations. The 
cognitive-empirical discovery of Godel is such that any formal and scientific system 
should be open to others, and is bound to the process of attaining mutual consensus 
1 8 
and validity claim through communicability and intersubjectivity. Peukert has 
summarized that the foundation theory of any science, including political or public 
theology, must be characterized first with its disclosure of a realm of reality, second 
with its linguistic capabilities in apprehension, differentiation and identification, and 
third with its autonomous reflective communication in language and intersubjectivity 
within the context. ^ ^ 
As there is always something novel that can be creatively disclosed and 
experienced in the creation of God under His providence.��Peukert takes the 
postulate of communicative and intersubjective verifiability, the basis for a theory of 
science, as the foundation of a language-based interactive approach in his 
fundamental theology?i Therefore, the key hermeneutical and ethical approach of 
18 Helmut Peukert, "Fundamental Theology and Communicative Praxis as the Ethics of Universal 
Solidarity," in A. James Reimer (ed.), The Influence of the Frankfurt School, pp. 221-246. See p. 224. 
19 Helmet Peukert, Science, Action, and Fundamental Theology, p. 228. 
2G Ibid., p. 41. 
21 Ibid., p. 52. 
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Peukert is communicability and intersubjectivity, which coincides with the 
Habermasian approach of social theory. The approach is also the central organizing 
principle of his fundamental theology, the views on speech-act, validity claims, 
consensus, truth, distorted communication, and religion?^ Hence, Peukert's theology 
is pragmatics oriented, which is a turn to a concept of rationality resting on 
communicability and intersubjectivity, rather than on subjectivity and 
instrumentality. His theological method is a new relation of the theory of science 
and practical philosophy. He has stated that “Problems in the theory of science must 
be treated as practical-philosophical problems; conversely, practical-philosophical 
problems are fully grasped only when their theory-of-science dimension is taken into 
account.，，24 More precisely, the universal pragmatics in Peukert's fundamental 
theology is based on a theory of science, a theory of action based on the previous and 
a theological discourse. Peukert's political theology is structured to recreate the 
fundamental and necessary conditions of theological discourse, from which he derives 
the key hermeneutical criterion, ethical response and reinterpreted theological 
statement for a context, which are communicatively and intersubjectively reasonable 
，^ 
under the scrutiny of secular reason in the public. The universal pragmatics in 
Peukert's theological system is communicative, cognitive-empirical, and reciprocal-
reflective in character. It adopts the norms and inquiry modes of Habermasian critical 
theory, in order that any systematic constructed should claim to be communicative 
and intersubjective, on the one hand, and be scientific empirically and cognitively, on 
the other hand. 
One might ask the legitimate question: “In what specific way can the 
Habermasian critical theory influence the political theology of Peukert?" If one 
regards political theology as public theology concerned about human reality disclosed 
and experienced in social and historical context, it believes that the norms of reason 
and action, and the discourse defined in the critical theory provide the scientific tool 
22 K. L. Afrasiabi, "Communicative Theory and Theology," Harvard Theological Review, vol. 
91 (1998), pp. 75-87. See p. 79. 
23 Helmut Peukert, "Fundamental Theology and Communicative Praxis as the Ethics of Universal 
Solidarity," in A. James Reimer (ed.)，The Influence of the Franhfurt School, pp. 221-246. See p. 223 
24 Helmet Peukert, Science, Action, and Fundamental Theology, p. 140. 
25 Ibid.，p. 33. 
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for political theologians to incorporate a wider vision of analysis and critique of 
reality communicatively and intersubjectively than other methodologies, on the one 
hand, and to strive towards foreseeable transcendental or spiritual dimension in a 
public discourse whereby any mutual consensus and social praxis can emerge, on the 
other hand. Peukert recognizes that the critical theory runs into the limit of providing 
a resolution, when it is in face of the death of the innocent victims. Peukert sees the 
experience of the death of the innocent victims under injustice is significant 
analytically and theologically. For it can lead one, in a theological discourse, to the 
limiting experience of subjective reflection recognizing transcendentally that he owes 
something to those victims, and feels guilty in relation to those victims if he could not 
find a solution. If he wants to continue to live his life meaningfully and responsibly, 
he must reflect and somehow find a practical way to handle the theodicy problem 
properly for his conscience. For that purpose Peukert retrieves the fundamental 
existential themes of the Christianity of the interpretation of reality and orientation of 
action, in particular, the saving reality of God, in an argumentative and theological 
discourse with the theodicy problem. The theological discourse is a secular 
philosophical-scientific discourse, in terms of Habermasian formal and universal 
pragmatic, theory of communicative action and communicative ethics, in order to 
retrieve again the fundamental existential themes of the saving act of God 
transcendentally.26 
For Peukert, such self-reflection on the theodicy problem is an important 
convergence to transcendental dimension in a theological discourse, at which one can 
continue with the discourse in search for a resolution of theodicy problem and the 
meaning of history and society in the struggle for justice. In Peukert's view, the 
theodicy experience is heuristically significant for reaching social reconciliation, 
though it is a negative experience. A theological discourse reveals the dimensions of 
transcendence and social action, which are usually remained in concealment, and even 
repressed in the everyday language-mediated interaction in the context of the 
lifeworld of society daily. Peukert believes that the self-reflection of the death of the 
innocent victims is important. It tells us that the horrible experience is a result of the 
destruction of the structure of linguistic and communicative interaction of a society, 
26 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 273. 
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which is basis for any possible social praxis?^ The recognition of self-identity and 
autonomy of a subject in a society is connected intimately with that communicative 
structure. And the communicative and intersubjective experience of the other is 
constitutive of the meaning of self-existence and the formation of self-identity, which 
are the important concerns of Peukert's theological discourse. An achievement of 
Peukert's effort is to appropriate the Habermasian critical theory with his theological 
elements, hermeneutical criterion and ethical response, in order that he can go beyond 
the limit met by Habermas, and, thus, provide a universal resolution with rational 
praxis orientation for the theodicy problem socially and historically. The resolution, 
anamnestic solidarity, is a communicative assertion out of the theological discourse. 
In fact, the ethical resolution comes closer to an ‘‘ought，，or a “postulate,” in the 
direction of a “proof，as supported by the logical reasoning of the communicative 
theory, and thus gives it greater objectivity and certainty under the scrutiny of secular 
reason. Peukert's theological discourse of theodicy problem is a continuation 
initiated by Johann B. Metz in the light of the post-Enlightenment intellectual-
historical and social-political development of the postwar Germany. 
One can see that Peukert attempts interdisciplinary to develop a political or 
public theo logy appropriated and transformed with the critical theory，He realizes 
the limitation of the critical theory, in particular, the limited role of religion in 
Habermas's communication theory is insufficient for the description of the lifeworld 
of humanity, and the subsequent aporia of the theory of incapable to provide a 
rational resolution when it is in face with the theodicy problem. In any case, it is 
"because of the lack of a divine ‘ countermovement, ‘ that permeates his whole critical 
philosophy directly or indirectly, latently or manifestly, is the very core of his 
‘atheism，.’’3i Fiorenza has criticized Habermas' theory that he does not take churches 
as communities of the interpretation of the lifeworld and their role in public discourse 
adequate!y.^^ Probably, this is the cause that the Habermasian critical theory must run 
27 Ibid., p. 62. 
28 Ibid., p. 10. 
29 Ibid., p. vii, and Helmet Peukert, Science, Action, and Fundamental Theology, p. 3. 
Helmet Peukert, Science, Action, and Fundamental Theology, p. 15. 
31 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 167. 
32 Francis Schussler Fiorenza, "The Church as Community of Interpretation: Political Theology 
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into the aporia, when it is in face with the theodicy problem. 
Peukert appropriates and transforms the critical theory, pushing toward the 
notion of universal solidarity as the universal resolution and ethical response for the 
theodicy problem one step closer by the admission of theological concepts: 
resurrection and redemption. He delineates their validity claim within the emerged 
transcendental or spiritual horizon in his framework of theological discourse. The 
framework is in logical coherence with the way of argumentation of the critical social 
theory. The fruitfulness of the discourse is such that if the logical integrity of the 
critical theory is to be maintained in face of the theodicy problem, it must require the 
saving reality of God through the narrative of the resurrection of Jesus be reemerged, 
in terms of its proclaimed redemptive reality, i.e. the resurrection of innocent victims 
must be a valid hope eschatologically. Though the connection is not easy and 
apparent, the redemptive reality is attempted to be nameable and identifiable in the 
furthest possibilities striving towards the emerged transcendental horizon of 
communication action in the theological discourse under the ideal condition of 
unlimited communicative community of the communicative theory. The narrative of 
Jesus has the nature and power of both particular and universal. Peukert believes that 
the theological discourse, creating the necessary ideal conditions of communicability 
and intersubj activity towards the transcendental horizon, will empower human 
reflection and action to strive for the ethical response, universal solidarity, as a 
practical resolution to the history and society in the struggle for justice and meaning.^^ 
Arens wrote that: 
For Habermas, solidarity means that resource in the lifeworld without which even modem 
societies cannot get along, and which must assert itself against the two other forces of money and 
administrative power. Solidarity, which grows out of the mutual recognition of subjects, and life 
together in solidarity are the narrative foundation of interaction and the goal of communicative ethics.^^ 
As mentioned previously, Peukert attempts to provide a public resolution of 
theodicy problem in terms of a rational praxis backed by theological arguments, in 
between Discourse Ethics and Hermeneutical Reconstruction," in Don S. Browning and David Tracy 
(ed.), Habermas, Modernity, Public Theology (New York: Crossroad, 1992), pp. 66-91. 
33 Helmet Peukert, Science, Action, and Fundamental Theology, p. xiii. 
34 Ibid., p. xxi. 
35 Edmund Arens, Christopraxis: A theology of Action (Minneapolis: Fortress Press, 1995), translated 
by John F. Hoffmeyer, p. 158. 
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order to justify the meaning of history including the two world wars and the 
Holocaust. In fact, long before Habermas, Hegel saw the whole problem of the 
meaning of history, and of the norm of reason and action are, not only a question of 
theological theodicy, but also a sociological and historical theodicy as well. The 
solution provided by Hegel is the totality of history. Peukert does not think Hegel has 
provided a satisfactory answer in terms of reason satisfactorily. The historical 
consciousness of Peukert and his belief of the effect of a theory of science on the 
method of theology convince him that the internal difficulty of modernity in achieving 
mutual consensus publicly points toward the transcendental need for a new norm of 
reason and action based on communicability and intersubjectivity in the discourse. 
In Peukert's theological discourse, he attempts to explicate the meaninglessness 
of modem society because of the domination of instrumental reason and the 
breakdown of the communication of social structure, on the one hand, and the 
transcendence of the Words of God and its meaning as the possible hope for the 
reconstruction of self-identity and autonomy, on the other hand. The discourse 
engages self-reflection intersubjectively within the framework of the narrative of 
Jesus and the theodicy problem under the ideal conditions of unlimited 
communicative community.^^ Peukert believes that public discourse is a proper 
channel for modem humans to resolve social and historical theodicy problem through 
the reconstruction of self-identity and autonomy. He sees mankind has reached the 
stage of self-autonomous within the process of evolution. That is，humans possess the 
capacity to store and communicate experiences, not only to survive in an environment, 
but also to construct out of these experience a meaningful world that is self-made and 
humanized through public discourse.^^ In Peukert's view, the concept of society is no 
longer a static relationship within a social network, rather it should be communicative 
and intersubjective. He argues that the task of political theologians should do the 
reflection precisely in the history, the openness and progression of humanity.^^ 
Peukert sees the Habermasian critical theory is logically compatible to the Christian's 
public social view by and large with the openness towards a transcendental horizon 
that allows him to conduct a theological discourse of theodicy problem, in which 
36 Helmet Peukert, Science, Action, and Fundamental Theology, p. 31. 
“Ibid., p. 3. 
38 Ibid. 
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theological elements, resurrection of Jesus and redemption of God, can be brought in 
with a reasonable and convincing manner publicly. The critical theory provides the 
conceptual tool for theologians in the method of theology shifting from the approach 
of the self-oriented or ecclesial-oriented to the God-centeredness and the otherness in 
an open and language-based communicative manner. Tracy stated that the 
transcendental, the other, and the different come forward now as central intellectual 
categories across in all the major disciplines of social sciences, including theology. In 
other words, theology should broaden its interdisciplinary, communicative, and 
intersubjective nature in a more wide and open sense than in the past for appropriating 
different resources in theological reconstruct, if churches want Christian theology 
goes public, rather than just appealing to ecclesial authority alone. In Peukert's view, 
this is the interpretative and methodological challenge of Christian tradition for 
political theologians today. He sees that revelation is simply one time-conditioned, 
cultural formed expression of belief that he calls "the whither of transcendence." In 
Peukert's mind, God has become a proposition to be reconstructed in a context 
according to Lakeland，In other words, religion is not static construct. For example, 
the hermeneutical criterion and ethical response, anamnestic solidarity, in Peukert's 
political theology is a result of the theological discourse between the theodicy 
problem and the narrative of Jesus Christ in a new context. The interpretative 
meaning of anamnestic solidarity is not Christian in origin that can be found in the 
Christian tradition. As theology is a second reflection of representing, interpreting, 
examining, and communicating the divine revelation and human reality, it tries to 
relate them to the social praxis of human life ultimately. This is what Peukert's 
political theology trying to do in its context. 
Theology is a peculiar form of discourse and is a reflection consist of two voices, 
namely, the other's and our own reflection that is the Words given by God and the 
words appropriated by receiver subjectively within a context, respectively. Peukert 
sees the task of political theology is a process of autonomous reflection manifested 
itself in the progressive development of religious consciousness motivated mainly by 
society and history, within which theologians gradually achieve increasing clarity 
Ibid.，p. 239. 
Paul Lakeland, Postmodernity: Christian Identity in a Fragmented Age (Minneapolis: Fortress Press, 
1997), p. 47. 
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about the essence of theological statement, and the succession of meanings in accord 
with the changing context. In hope the process can fashion the theoretical and 
practical means for the shaping and transforming of human social life practically.41 
He sees Christian faith is the leap of mere existence into the transcendence of the 
Word of God. In this leap, faith gains its own linguistic realm in the process of 
obtaining truth and knowledge, on the one hand, and determines a certain mode of life 
as praxis, on the other hand. In the process, theologians try to correlate the linguistic 
expression derived in a context and the limiting experience of the reality to the 
theological contents behind it, in terms of truth and praxis.42 Hence, in Peukert's 
view theologians must be aware of the importance of communicative competence in 
the presentation of a theology, which involves effectiveness, coherence, and 
appropriateness. Methodologically, language-based social theory, communicability 
and intersubjectivity play the important roles in his theological discourse, in order to 
achieve communicative competence. In the discourse, first, the transcendental 
horizon is emerged as subjective experience through the contingent facticity of the 
world, such as, the theodicy problem. Second, theological interpretation is to go 
beyond the experience of that which exists factually, in order to attain the 
hermeneutical criterion and ethical response, anamnestic solidarity, in the emerged 
transcendental horizon during the discourse under the ideal condition of the unlimited 
communicative community in a non-oppressive, and reflective manner. 43 
The scheme of the fundamental theology set by Peukert tries to incorporate a 
wider vision of social context in disclosing the divine saving reality and 
transcendence, in describing the limit of human rationality, and in correlating the 
"religious and revelatory meaning" of the gospel within the limiting experience of 
human in society and history, the theodicy problem, by a theological discourse, in 
order to attain a mutually agreed ethical and reconciliatory response, and social praxis 
to the theodicy problem. In church history, there were examples showing that church 
and theology have the conflict and validity problems associated with reason, action 
and power, such as, the Council ofNicea. The framework of the theological 
discourse of Peukert is set in a communicative and intersubjective manner, so that it is 
41 Helmet Peukert, Science} Action} and Fundamental Theology , p. 161. 
42 Ibid., 32. 
43 Ibid., 31. 
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to avoid the pitfalls experienced in the church history. His theological discourse of 
the theodicy problem strives for a transcendental illumination and resolution from the 
logical correlation between the theory of communicative action, and the redemptive 
reality of the gospel mediated by the necessary ethical notion, universal solidarity, in 
the discourse communicatively and intersubjectively. 
2.2 A Theory of Action 
If Peukert takes a theory of science as communicability and intersubjectivity, 
it is natural to see that he uses a science-based theory of action also. A theory of 
science and social ethics are inseparable for him in a theory of action.44 Peukert's 
theory of action does not equate social praxis as functional, instrumental, theoretical 
or narrative only, rather praxis is capable of raising ever further relevant questions and 
striving towards mutual consensus through public discourse. In Peukert's view，a 
theory of action must be communicative, intersubjective, and empirical-cognitive 
oriented. The last requirement renders a theory of action must be normative with 
scientifically based argument, on the one hand, and be empirical oriented in assessing 
social context, on the other hand, in order that it is applicable to a public discourse. 
A theory of action in Peukert's theology serves the purpose of pointing to the 
transcendental horizon of ideal communication using secular reason within a suitable 
condition of communicability and intersubjectivity. So that the necessarily meaning 
and transcendental dimension of the theodicy problem are revealed in the theological 
discourse, if one must maintain the logical integrity of the theological discourse. 
Though historically some language-based philosophies objected to the possibility of 
transcendental thinking on the grounds that those philosophies usually overlooked the 
linguistic-conditionedness of human reflection, however, Peukert believes that the 
language-based social philosophy, such as the one constructed by Habermas, does 
have the capability for transcendental t hough t . In Peukert's view the quest for 
transcendental horizon is a goal of communication. This goal presupposes “the belief 
that the structure of everyday interaction supposes the conditions of its own 
correctness and truthfulness, even though such conditions are seldom articulated.""^^ 
44 Glen G. Greenwalt, Dialogue and Praxis: A Proposal for a Historically Sensitive Theology, p. 172. 
45 Ibid., p. 173. 
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Peukert endeavors to unfold and reconstruct systematically of the validity of 
the saving reality of God in face of the theodicy problem on the intersubjective 
communication action through his theory of action, in order to attain the 
hermeneutical criterion and ethical response, anamnestic solidarity, as the ultimate 
rational-praxis solution. In the discourse, the reality of God is "determined, identified, 
and ultimately named in language, in such way that we shall once more analyze the 
most extreme limit situation of communication a c t i o n , i f the logical integrity of the 
discourse must be maintained. In the enduring and limitlessness of communicative 
action, we are "directed in its very structure toward the mutual recognition of equal 
standing and unconditional solidarity of the partners," as the transcendental horizon 
emerged in the discourse of theodicy problem. In Peukert's view, the transcendental 
notion of universal solidarity can be recognized at the most extreme limit situation of 
communication action by disclosing and experiencing the opening up of possibilities 
of action and responsibilities for the innocent victims in a theological discourse 
between the theodicy problem and the narrative of Jesus.48 One should note that 
without the admission of the eschatological hope of the resurrection of the innocent 
victims, such recognition is not possible within the logical integrity of the discourse. 
As mentioned previously, the issue of self-identity is an important concern in 
Peukert's political theology, because self-identity associates with the meaning of self-
existence and the motivation for social praxis. The issues of self-identity and 
autonomy of all subjects in society are constructed on the basis of the notion of 
universal solidarity. Peukert sees universal solidarity in historical freedom and 
autonomy is the basic a priori law posited in the theory of communicative action, and 
its logical integrity. In the striving towards a rational-praxis oriented resolution of the 
theodicy problem, it seems that the theological discourse “forces，, both a theory of 
action and the transcendental meaning of the narrative of Jesus converge to the notion 
of universal solidarity, by which the notion linked up the two in order that the logical 
integrity of the communicative theory can be maintained. Hence, it is possible to say 
that universal solidarity is the hermeneutical key in Peukert's theology for the 
theodicy problem of society and history to initiate argumentatively a new "synthesis" 
between theology and critical social theory, which is beyond Horkheimer, and 
47 Helmut Peukert, Science, Action, and Fundamental Theology, p. 231. 
48 Ibid. 
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Adorono.49 The concept of universal solidarity emerged in the theological discourse 
resolves the boundary problem of the theory of communication action of Habermas 
associated with its logical integrity. The boundary problem is the impossibility of the 
innocent victims to participate the discourse, and the forgetfulness concerning those 
dead and their sacrifice, in order to make possible our present communicative action 
meaningful. 
Though the universal pragmatic of Habermas is rested on the assumption of the 
unlimited communication community and communicative action, however, it 
excludes from its discourse the innocent victims in history, because they were death 
and could not participate in the discourse.^^ Hence, Peukert extends critically the 
notion of universal solidarity by the specific concept: anamnestic solidarity. That is, 
if we live as responsible persons, we should remember and reconcile in our memory 
of those innocent victims, because we owe them for their sacrifice in the struggle of 
justice, and the freedom we enjoy today. This is the origin and necessity of 
"anamnestic solidarity," in Peukert's discourse between the theodicy problem and the 
narrative of Jesus. He realizes the challenge to public theology from contemporary 
secular reason is so radical that it is forced to start over from the absolute beginning 
and, in a methodologically and scientifically verifiable manner, to develop a new 
language reconstructed in the theological discourse. It is possible to say that 
"anamnestic solidarity" is such new public language, not religious in origin, and at the 
same time it serves as the hermeneutical criterion and ethical response in the 
theological discourse.^^ The linguistically mediated anamnestic solidarity, individual 
atuonomy and reflection are decisive components in Peukert's theodicy solution. 
Anamnestic solidarity is an extreme paradoxical notion concerning human 
reason and action ethically in the historical and communicative dimensions, because 
one's own existence without the remembrance of the innocent victims becomes a self-
contradiction, when one is in face of the meaning of unconditional solidarity to which 
our existence is indebted.^^ In order words, in Peukert's discourse of the theodicy 
49 Ibid. 
50 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, pp. 22-23. 
51 Ibid., 21-22. 
52 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 60. 
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problem, the meaning of self-existence is equivalent to that of unconditional solidarity. 
Anamnestic solidarity is being discussed in more details in section 2.3 from the 
perspective of its role in Peukert's fundamental theology as a hermeneutical criterion 
and ethical response. By departing from a mere analysis of the theodicy problem 
using the communicative action, Peukert's anamnestic solidarity, indeed, opens up the 
possibility of explaining precisely the transcendental meaning of the eschatological 
and the hopeful intensification involved in the experience of the death and the 
resurrection of Jesus Christ to the innocent victims of the past, on the one hand, and 
providing a rational-praxis oriented resolution to the theodicy problem, on the other 
hand.54 In this way, the saving reality of God is asserted logically, meaningfully and 
practically for others in the public, because, through the death and the resurrection of 
Jesus, it provokes and opens up the transcendental possibility of asserting God's act to 
save in the death of Jesus as well as for other innocent victims through unconditional 
solidarity. 55 
Peukert analyzes systematically the question and possibility of the saving 
reality of God through the limiting experience of the paradox of anamnestic solidarity. 
In fact, the intrinsic limit question associated with the logical integrity of the theory of 
communication action, when it is in face of the theodicy problem, correlates 
intimately with the essentials of the foundation of a theory of science as a whole, 
namely, communicability and intersubjectivity. As Peukert's fundamental theology 
and its hermeneutical criterion are based on the foundation of a theory of science, the 
argumentation of his theology is parallel to the scientific process of attaining truth and 
praxis by means of communicability and intersubjectivity as in the other sciences. 
The knowledge of truth and praxis obtained for the theodicy problem in the scheme of 
Peukert's fundamental theology is equivalent to that of a theory of communication 
action using anamnestic solidarity as hermeneutical criterion and universal ethics for a 
subjective reflection of the theodicy problem of society and history. 
In the hide sight, the general idea and logical integrity behind Peukert's theory 
of action without the radical and transcendental hermeneutical criterion, anamnestic 
solidarity, in his theology, is similar to that of the discourse ethics of Habermas in his 
Moral Consciousness and Communication Action (1990) and Justification and 
54 Ibid.，p. 237. 
55 Ibid., 237. 
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Application: Remark on Discourse Ethics (1993), which appears somewhat later 
formally than the work of Peukert Science, Action and Fundamental Theology: 
Toward a Theology of Communicative Action (1984). Though originally the theory of 
communication action of Habermas is for the analysis of modernity and culture, when 
the theory is applied to the dimension of social ethics, the concept of discourse ethics 
emerges. Traditionally, there are two main types of ethical theories, namely, the 
Kantian ethics, and the Christian ethics. There is the dialectic between the Kantian 
ethics tended to be cognitive and ahistorical, and the Christian ethics inclined to be 
contextual and historical. If the Kantian ethics is used in a pluralistic culture, it 
results usually in a state of moral fragmentation, as the moral argumentation is 
rationally interminable because there are various derivable concepts and needs in a 
pluralistic society. On the other hand, the traditional Christian ethics presupposes a 
particular narrative and tradition, which is difficult to implement in a pluralistic 
society, as people from different social classes or religious backgrounds have different 
narratives and traditions. The approach of Peukert's theory of action is somewhat in 
the middle of the previous two ethical theories. It is possible to say that the idea in his 
theory of action is one of the original and far-reaching attempts to defend a cognitivist 
and deontological ethical theory of contemporary moral philosophy scientifically in 
the field of political theology. ^ ^ 
Due to the limitation of both the Kantian and Christian ethics, Peukert intends 
his theory of action is a better ethical approach in theology to other theories of social 
ethics in a pluralistic context. Foundationally, his theory of action is based on the 
conviction that the use of human language structures the subjective consciousness and 
thought, which are essentially social constructions. Individuals within society are 
located and interacted in the social space of communication, where transcendence and 
meanings are matters of communal determination through the public discourse of 
representation, interpretation and consensus in a context. Peukert's theory of action 
undertakes the task to re-conceptualize notions, such as, transcendence, reason, action, 
truth, and praxis, with the goal of vindication of both the domains of cognition and 
context -- social and historical -- in the theological discourse, in order to avoid 
domination and oppression. That is his theory of action is cognitive-empirical 
56 Jurgen Habermas, Justification and Application: Remarks on Discourse Ethics (Cambridge: Polity 
Press, 1993), translated by Ciaran Cronin, p. xi. 
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oriented within a communicative and intersubjective framework. On the contrary, 
some theologies do not take the path of discursive approach, but rather the 
monological approach which might be problematic for the encounter between the 
gospel and the public, in terms of the norms of reason and action. 
Peukert's theory of action relates the analysis and critique of the modernity in 
Europe after the postwar Germany to the social, political, and moral orders in an 
indirect way through the analysis of a basic human phenomenon, namely, 
communicability, intersubjectivity and theodicy problem. The theory of action is a 
paradigm shift from the subjective consciousness to the socio-linguistic and discursive. 
In Peukert's mind, the transcendental meaning of life in society and history is a 
process of social construction and mutual consensus. The social process is invested 
with values from cultural and religious elements of the lifeworld by way we perceive, 
conceive and reflection, and by our use of language and intersubjective 
communication, rather than just pure cognitive discovery alone. In order words, 
social norms, values, and even interpreted religious values are not to be discovered 
and exhausted a priori. These norms and values are products of social evolution and 
social interaction, and the development of social process can be described and 
analyzed by language-based social theory. The features of communicative social 
process are reflected in the dynamics of Peukert's theory of action in which reason, 
action and ethics, are communicative, intersubjective, and empirical-cognitive 
oriented. This approach of social process is different intrinsically from that of the 
relativistic approach to social process. On the whole, one can find those elements of 
religious evolution, such as, the expansion of secularization, the demythologization of 
cosmology, and the autonomization of morality, and the reconstruction of religious 
consciousness, in Peukert's theology appropriating a theory of science, a theory of 
action, hermeneutical criterion and theological discourse, which they are parallel to a 
large degree with the evidences and logical integrity of the basic discoveries of social 
evolution suggested by Habermas in the modem time.^^ In other words, the features 
of religious evolution and social evolution are not totally unrelated. 
Abiding the notion of social evolution, Peukert's theory of action is an attempt to 
avoid both the one-sided and reductionistic approaches to the understanding of social 
57 K. L. Afrasiabi, "Communicative Theory and Theology," Harvard Theological Review, vol. 
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ethics, such as the Christian and Kantian ethics. For Harbermas, the one-sideness and 
reductionistic refers to both the externalist and internalist approaches. An externalist 
follows the principles and rules of structure like the Kantian ethics, while an 
internalist follows the interpretative and contextual understanding of the internal story 
and narrative like the Christian ethics. Peukert's theory of action seeks to combine 
and relate these two types of moral theories to each other in a comprehensive theory 
of society, in order to derive responsive, agreeable and collective action in a complex 
society. His theory of action is a macro-ethically oriented ethics of responsibility, 
communicability and intersubjectivity. The presupposition behind Peukert's theory of 
action is to “to assume responsibility in solidarity for the global consequences of the 
collective activities of human beings, and to organize the responsibility itself as a 
CO 
collective praxis." Anamnestic solidarity, as the hermeneutical criterion and ethical 
response, emerged at the limiting horizon of communicability and intersubjectivity in 
the theological discourse behind the theodicy problem is the central theme for the 
theory of action in Peukert' fundamental theology. 
Anamnestic solidarity, as the rational-praxis oriented resolution for the theodicy 
problem, is expected to carry out in action as autonomous reflection on Christian truth 
and praxis within the communicative and intersubjective framework of science, action, 
society, history and the one world in the theological discourse.^^ Solidarity can let 
one to leam both the fact that and the extent to which it can constitute and give, self-
identity and ethical direction, to humans living together with others in community, 
including both the social and historical dimensions.^^ Self-identify, autonomy and 
community are much concerned issues in Peukert's theology. Interestingly, solidarity 
is not a concept of Christian origins. It arose out of the judicial domain in the public, 
and in the nineteenth century advanced to a position as one of the guiding concepts of 
the labor movement in Europe,i Peukert brings in a publicly consented notion, 
solidarity, on the one hand, and expands it to the notion of “anamnestic solidarity," by 
including the remembrance of the innocent victims sacrificed in the struggle of justice, 
for the theological discourse in his theology, on the other hand. The expansion is 
58 Edmund Arens, Christopraxis: A theology of Action, p. 158. 




discussed further in section 2.4. 
Peukert has stated that a moral judgment and action can be viewed as justified 
when it has universal validity, that is, when it is acceptable in principle to everyone.^^ 
His theory of action is intent of meeting the criteria of contemporary reason and 
action to be applicable in a pluralistic world. In Peukert's political theology, he 
mediates and appropriates the narrative and the confession of Jesus Christ with the 
argumentation of the theory of communicative action in such a way that the self-
contradictoriness and logical incoherence of other ethical theories under pluralistic 
context becomes manifest. In such way, the superiority of a theology of 
communicative action for the purpose of targeting the sphere of public, as compared 
with other theologies, is demonstrated from its public reconstruct of the rational and 
transcendental assertion of self-identity and action justified by anamnestic solidarity 
as the universal ethical criterion, and the Christian hope of the saving and redeeming 
act of God through the narrative of Jesus Christ.^^ The notion of anamnestic 
solidarity does achieve the task that “ subjects move within the boundaries of a 
lifeworld saturated with ethical and practical value found on a sound rational 
praxis,，’64 in Peukert's theological discourse of the theodicy problem. Peukert intends 
his theory of action can give rational and practical insights from the lifeworld of 
religion not colonized by the system of the world. He believes that "Untheoretical 
praxis is as blind, as unpractical theory is sterile."^^ 
2.3 A Hermeneutical Criterion and Ethical Response: Anamnestic Solidarity 
As mentioned previously, Peukert realizes that the theory of communicative 
action without the theological truth of the redemptive reality and the resurrection of 
Jesus run into an aporia--\\m\X question—without a solution of rational praxis, when it 
is in face of the innocent victims of the historical process. In his response to the 
aporia, Peukert contends that only God who revives the dead can assure the meaning 
and value of history and society, and self-identity.^^ With the admission of the 
62 Helmut Peukert, Science, Action, and Fundamental Theology, p. 193. 
63 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 21. 
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65 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 23. 
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theological, the key hermeneutical criterion and ethical response, anamnestic 
solidarity, Peukert intends to construct a critical political theology with a built in 
vision of emancipation applicable to the social and historical dimensions. However, 
the public consensus of anamnestic solidarity requires Christian faith. In fact, 
"Helmut Peukert is fully aware of the fact, that the talk of God's rescuing action 
concerning the innocent victims, which relates itself specifically to the message of the 
resurrection of Jesus, presupposes not only a reflection upon the performance of 
solidarity and autonomous faith-actions, but also an explicit theology of the 'Word of 
God', through which his action can be experience in f a i t h . T h i s section attempts to 
discuss the role of eschatological dimension and Christian faith in the notion of 
“anamnestic solidarity." In hope, the discussion can demonstrate how the 
transcendental dimension emerges in Peukert's theological discourse of theodicy 
problem based on a language-base communicative theory. 
In Peukert's view the fundamental theology developed by him must be 
understood as a political theology targeting for the public.^^ Fundamental theology 
concerns what model consisting and explicating the methods, hermeneutical criteria, 
warrants, backings and modes of argumentation by means of which one can judge 
scientifically and genuinely any statement as a theological one.69 The model taken by 
Peukert's theology has the characteristics of being, first, dialectic narrative involved 
the theodicy problem and the narrative of Jesus, and, second, discursive, 
communicability and intersubjectivity/�For Peukert, if a theological discourse can 
provide a worldview supporting for personal and social identity in highly 
differentiated society, it must be capable to explain the increasing inequality, and the 
injustice socially and historically in modem capitalist society. Peukert sees the 
Habermasian critical theory alone is not adequate for this task, because Habermas 
being an atheist sees religious systems have been obsolete in providing people with 
support for their personal and social identity in a complex modem society. By 
67 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 24. 
68 Helmut Peukert, "Fundamental Theology and Communicative Praxis as the Ethics of Universal 
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appropriating and transfonning the Habennasian critical theory with theological truths 
and the key henneneutical criterion, Peukert's political theology manages to deliver a 
rational, transcendental and practical solution to the theodicy problem and self-
identity, relative to the secular understanding of human history and evolution, in tenns 
of human learning, power and knowledge alone. 71 Peukert intends his theology be 
'user friendly' and accessible by secular reason, on the one hand, and be meaningful, 
transcendental and rational-praxis oriented in face of theodicy problem, on the other 
hand. That is his achievement. 
Peukert seeks to follow in the onto-theological tradition of seeking to offer a reason 
of theodicy to justify the meaning of history and society, in order to construct the 
ultimate of history. 72 He believes that the future of theology cannot be progressed 
without the consideration of the present state and context of the world. However, our 
present world and its political system are governed by mechanisms of power 
accumulation which are deeply rooted in distorted ideologies, and are aggravated by 
modem scientific rationality.73 In Peukert's view, ifpolitical theology can serve the 
need for humanization and transfonnation of human consciousness in public, it 
requires radical changes in the mutually consented criterion of social ethics governing 
human life and community, and the public language of theological system in 
conveying the principles. 
Peukert realizes the importance of theodicy problem to theology, because no 
political theologian can neglect its existence. Even though the attainment of a 
practical solution of theodicy problem is challenging theoretically, the fundamental 
theology of Peukert is to search for a radically rational praxis oriented solution to the 
theodicy problem. He explores with the helpful insights of the critical theory from 
Max Horkheimer through WaIter Benjamin and Theodor W. Adorno to lurgen 
Habennas, and with the assistance of the new political theology from lohann B. Metz. 
As stated previously, Peukert's political theology is a turn to universal pragmatic. 
Hence, for Peukert truth and praxis are inseparable in theology. He engages and 
71 Rudolf 1. Siebert, From Critical Theory to Critical Political Theology, p 153. 
72 Glen G. Greenwalt, Dialogue and Praxis, p. 158. 
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expands the communicative theory of action in a reconstruction of, and a reflection 
upon, the basic structures of human reality and praxis, which leads to a 
communicative and intersubjective understanding and interpretation of the message of 
the gospels, the Exodus-story in the Torah, the Kingdom of God, in particular, the 
rejection, suffering, death, and resurrection of Jesus Christ 
Starting from the theory of communicative action to the interpretation of the 
narrative of Jesus, one is demanded in the transformation of intellect, in order that the 
logical integrity of the communicative action is maintained, on the one hand, and the 
meaningfulness and transcendence of the narrative of Jesus to the resolution of 
theodicy is seen, on the other hand. Such transformative intellect is called ‘faith’ in 
religious term. Christian faith is prerequisite to the public for the transcendental and 
theological insights of Peukert's fundamental theology in the search of a rational-
praxis oriented resolution of theodicy problem. Though Arens, student of Peukert, 
wrote that "Christian faith asserts the communicative action of the gospel is both truth 
and praxis，，’ it believes that it is also Peukert's view. Christian faith asserts truth 
itself has practical dimension, truth can and must be done by action. Peukert 
appropriates his theology with the theory of communicative theory/^ In hope, a 
political theology with the capability of explaining and defending its argumentation, 
behind the claims of truth and praxis in the public discourse of the theodicy problem, 
can be achieved by appealing to an intellectual balance between the logical integrity 
of communicative theory and Christian faith. 
Peukert as post-war German theologian has witnessed two world wars in the 
twentieth century, the Holocaust, threat of nuclear war, environment pollution, the 
breakdown of political system; he also saw how science and reason served and 
legitimized the dominative ideologies of those who are in power. The social and 
historical tragedies tell us the fragmentation and collapse of Western consciousness 
since the Enlightenment. Peukert agrees with Kant that human beings by themselves 
cannot expect to discover a rational explanation for the totality of history. Instead, 
Kant suggested that theodicy problem must be resolved by a transcendental solution 
in which God functions not as a providential agent directing or luring history, but as a 
74 Edmund Arens, Christopraxis, p. 105. 
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subjective and regulative ideal that provides a practical orientation to people's 
individual, familial, economic, political and historical action. On the contrary, in 
view of the secularization and modernization of the world, Peukert in agreement with 
Habermas believes that the problem of social and historical meanings can be 
reconstructed on the basis of communication, intersubjectivity, autonomy and 
egalitarian, but not by subjective consciousness, i.e. by the philosophy of subject. 
In Peukert's view, it is possible because a language-based communicative theory 
of Habermas is a theory of speech-act in the direction of a universal pragmatic that 
highlights the interactive nature of language. He constructs a political theology, 
which is grounded within rational-praxis orientation mediated by communication and 
language. 77 Peukert appropriates the logical coherence of the communicative theory 
in a theological discourse, on the one hand, and expands the hermeneutical criterion 
of the theory against the transcendence of Christian faith and the meaning of the 
narrative of Jesus Christ to the theodicy problem, one the other hand. Peukert's 
theological discourse of the theodicy problem is in emphasis upon the 
communicability and intersubjectivity of truth and action claims, the appeal of faith 
and its subsequent implications for any consideration of the transcendental meaning 
of the narrative of Jesus. The discourse converges toward the hermeneutical criterion 
and ethical response: anamnestic solidarity, as the resolution for the theodicy problem, 
if one must live responsibly and keep the logical coherence of the notion of 
"unlimited communicative community" of the communicative theory intact, to the 
limit experience in memory with the annihilated victims of history who cannot 
participate in the theological discourse. If such memory is neglected, it means that the 
ideals of universal discourse and "unlimited communicative community" are 
abandoned and the rational integrity of the communicative theory becomes suspect. It 
is possible to say that the key hermeneutical criterion, anamnestic solidarity, emerges 
transcendentally with a blend of reason and faith in the discourse. The argumentation 
behind the transcendental dimension for an ethics of anamnestic solidarity in the 
discourse of theodicy problem is to correlate the rationale of the communicative and 
intersubjective problems associated with the theory of communicative action, to the 
Christian faith concerning the transcendental eschatological hope of the resurrection 
77 Glen G. Greenwalt, Dialogue and Praxis, p. 159. 
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of the innocent victims. 
Peukert sees the argumentation of theory of communicative action is useful for 
the theological discourse, because the theory as developed into a universal pragmatic 
is not only concerned with the syntactic and semantic aspects of sentences of 
language, but also the pragmatic and transcendental features of utterances 
communicatively and intersubjectively. Peukert's theological discourse demonstrates 
well that "Not language alone, but speech, not linguistic competence alone, but 
communicative competence and speech-acts are the objects of a pragmatics of 
language.”79 Technically, Puekert's discourse is driven towards the ethical response, 
anamnestic solidarity, backed by the logical argumentation of the communicative 
theory and the transcendental meaning of the narrative of Jesus provided by the 
Christian faith, as the pragmatic resolution of the theodicy problem to the public. It is 
possible to say that the argumentation of his discourse is led by a transformed intellect, 
which is a blended of secular reason and Christian faith for communication and 
intersubjectivity, towards the transcendental horizon for a resolution of theodicy 
problem. 
Indeed, Peuker looks at the theodicy problem in a human way honestly, and does 
not shy away from it. Before Peukert, no theologian can uphold the ideal of universal 
pragmatic as the approach to theology, not neglecting the memory of and the 
theological explanation for the victims at the same time, on the one hand, and can still 
construct a political theology of theodicy problem successfully, on the other hand. In 
this regard, Peukert successes in radicalizing a theory of religion publicly, in such 
way that the ethical response "anamnestic solidarity" derived from a theological 
discourse demands those who have been annihilated in history under injustice will 
also be rescued and resurrected eschatologically. The eschatological hope is 
80 
confirmed and supported by the rejection, suffering, death and resurrection of Jesus. 
In fact, Metz set forth the inseparable connection between the hope in the resurrection 
of Jesus and universal solidarity, which is the eschatological dimension of solidarity. ^ ^ 
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The Christian eschatological hope promises that the murderers will not triumph 
ultimately over the innocent victims because of the final judgment by God, and the 
history is not close. In this regard, Peukert maintains the similar emphasis of Metz 
and Moltmann on the eschatological and social-critical dimensions of theology that 
they try not only to demonstrate the social liberating power of theology against 
ideological distortions, but also to ground the theological discourse itself as 
ideological-critical discourse pointing ahead to an eschatological fulfillment as the 
analyzing and hermeneutical criterion for the present situation. Transcendentally, the 
eschatological dimension and Christian faith play the important role in Peukert's 
theological discourse, as he believes that a resolution of theodicy problem must be of 
transcendental in nature. 
The praxis of his discourse of the theodicy problem is the unconditional 
recognition of the "otherness" and self-identity revealed and made possible by the 
death and resurrection of Jesus Christ. Publicly, the narrative of the resurrection of 
Jesus Christ is taken up and transcended in a new paradigm of reason appropriated 
with the Christian faith, which is reconstructed communicatively and intersubjectively. 
The hermeneutical criterion and ethical response of "anamnestic solidarity” is the 
ethos of Peukert's fundamental theology, which is essentially universal pragmatic 
mediated by the intellect of communicative action and Christian faith towards the 
transcendental dimension for a resolution of theodicy problem. In the Peukert's 
political theology, “anamnestic solidarity" is the foundational principle of theodicy of 
reason and the resolution. The notion evolves and distills interdisciplinary from the 
psychological, sociological, philosophical, and theological constellation of self-
identity, reconciliation, non-domination, communicability, intersubjectivity and 
solidarity out of human's autonomy, responsibility and egalitarian. 
As mentioned previously, the notion of anamnestic solidarity is derived from a 
theological discourse with an intellectual blend of reason and faith. In this regard, 
Peukert's theology is an ingenious dialectical construct. The methodological 
approach behind his fundamental theology is to argue starting within the framework 
of a theory of science, i.e. communicability and intersubjectivity, up to the limit 
question when it is in face of the theodicy problem, and then makes transition into the 
82 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, from the back cover of the 
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a theory of action for a practical resolution. The universal pragmatic of anamnestic 
solidarity is the necessity of such transition, which constitutes a step toward the 
transcendental solution of the theodicy problem associated with the saving reality of 
God, His love and justice in the face of the social injustice, suffering, and annihilation 
n 
of social victims in history. Anamnestic solidarity is founded on the hope and 
solidarity of the saving act of God demonstrated in the resurrection of Jesus Christ 
from his death. The transcendental claim of the eschatological hope is understood as 
the longing for the saving reality of God as perfect justice, and that the murders are 
not going to triumph over the annihilated victims, as the world history is not only 
closed, but also open to the judgment and redemption of God.84 Appealing to the 
human consciousness and action as a whole, anamnestic solidarity is a hermeneutical 
and ethical critique of the social and historical injustice.^^ It intends also derive social 
emancipation from the ideological and communicative distortion. 
As mentioned previously, self-identity is a concerned issue in Peukert's theology. 
In fact, the communicative and transcendental implication of the self-identity of a 
subject pointing to the intersubjectivity and solidarity, and the structure of a society 
aiming at the unlimited communication in the theory of communication action, will 
converge at the aporia of the theodicy problem in the discourse, if logical coherence 
must be maintained. For Peukert, the aporia can be resolved rationally and 
meaningfully only by re-conceiving the historical constitution of humanity with the 
hermeneutical criterion and ethical response: anamnestic solidarity. In such way, 
one's horizon is expanded and is made possible to understand the social and historical 
reality rationally and transcendentally, on the one hand, and to speak and act about it 
• o^ 
intelligibly in the present, on the other hand. The resolution provided by Peukert's 
political theology for the theodicy problem is rational-praxis. And the resolution is a 
result of a theological theory of communication action of approaching the reality in 
anamestic solidarity as the ethical standard and criterion, which is acutely disclosive 
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and experienceable to any person opened to the transcendental and eschatological 
dimensions in the theological discourse through an intellectual blend of reason and 
faith. Anamnestic solidarity is the most extreme paradox of a historically and 
communicatively acting entity, in the sense that one's authentic self-identity is re-
discovered when one sees transcendentally the necessity of solidarity with others. 
Within the framework of the communicative action and the hermeneutical criterion of 
anamnestic solidarity, one's own existence becomes a self-contradictory, unless 
he/she is in solidarity with the victims to whom he is indebted. Anamnestic 
solidarity is a hermeneutical criterion and ethical action for social and historical 
justice founded on a theological theory of communication action. 
2.4 Peukert's View on the Gospels and its Relation to His Critical Political Theology 
Peukert realizes communication action, truth, and praxis are the important 
domains for the understanding of the message of the Kingdom of God proclaimed by 
Jesus in the gospels. There is a general methodological consensus in the studies of the 
New Testament that the proclamation and manifestation of Jesus can be reconstructed 
in correspondence with his communication action. In which communication and 
action interpret each other mutually and cannot be separated. The communication of 
Jesus is not a set objectified or dominated doctrines without practical consideration, 
but rather linguistic action. The speech-act of Jesus in the gospels has one central 
theme: the imminence of the Kingdom of God. The reason and action of Jesus are to 
uncover and transform the existing socio-political situation through the rhetoric of 
preaching with forms of various sorts, such as, beatitudes, prophetic calling, threat, 
contrasting, comparisons through the illumination in the style of Wisdom literature, 
o o 
and telling of parables. In Peukert's view, the gospels are written in a concrete 
socio-political context with an approach of communicative action. Jesus asserts in his 
speech and action the factual existence that God is the saving reality for the poor, the 
outcast, and the marginalized.^^ Indeed, Jesus manifests the social praxis of the 
salvation of God mediated by his language and action, even unto the limit experience 
of His death and the possibility of resurrection. 
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Human language is cultural embedded. For the names, ideas, parables, and 
metaphors that have been used by Jesus rhetorically, all the meanings of which are 
communicatively reconstructed from the cultural resources and the theological truth. 
The religious language of Jesus intends to impose a 'form of life' on the believers. 
Form of language is related closely with form of life that determines the 
communicative structure of society, which involves the subjective and intersubjective 
behavior, speech, understanding, and consensus.^^ 
As mentioned previously, the key hermeneutical approach of Peukert is 
communicability and intersubjectivity; and religion in all its aspects is a social 
phenomenon mediated by the two previous elements. Concerning an understanding 
of the religious phenomenon in society, Habermas has proposed the idea of 
"linguistiflcation of the sacred," and asserts that religious convictions owe their 
authority less and less to the binding power of ecclesial, and more and more to a 
consensus that they cannot be merely reproduced by education alone but also by what 
can be achieved by action brought about by communication.^^ The idea of 
"linguistification of sacred" relies on the Habermas's theory of communicative 
competence and his concomitant view of the "internal history" of worldview, as to 
provide the rationale for an evolutionary model of religious development. It echoes 
what S. Vivekananda has said that religion is not in doctrine, in dogmas, nor in 
intellectual argumentation; it is being and becoming. The idea of "linguistification of 
the sacred" indicates precisely this aspect of religion. In his analysis regarding 
language pragmatics, Wittgenstein has noticed there are two strong existing 
connections, namely, between a language game and a form of life, and between 
language and social practice. He maintains that human language is more than just 
serving the representational function of facts in life.^^ Rather, language concerns 
primarily the mode of action in life. In fact, the intention behind the communication 
action of Jesus in the gospels is similar to Wittgenstein's analysis that the process of 
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using language is always the totality of a unity of language and action embracing a 
‘‘form of life，” which is interwoven and intended in a communicative community. 
Indeed, the social use of language or the communicative action of language in the 
Habermasian critical theory comes into the foreground for the analysis and critique of 
modernity, rather than just simply for the representational function. 
Peukert endorses the idea of "linguistification of sacred" wholeheartedly in his 
views of the gospel, and seeks to substantiate it within the methodology behind his 
fundamental theology. His communicative and intersubjective views of the gospels 
and the scheme of his fundamental theology are closely connected. The connection 
drives even to the point Peukert maintains that the transcendental experience of God 
is communicatively and intersubjectively mediated as in his fundamental theology, in 
accord with his approach to the gospels.94 His commitment to "linguistification of 
sacred" is to such an extent that he sees "even revelation, as transcendental experience 
which alters the conditions of possibility of objective experience and so alters the 
horizon of objective experience, can only become a real experience if it is mediated 
through the experience of the other to its own immediacy .Hence , Peukert's 
fundamental theology is a clean turn to universal pragmatics and linguistic action, in 
order that his critical political theology can target the public communicatively and 
intersubj ectively. 
In view of the interlock between theology and language, theological discourse 
should always intend to accommodate the wide scope of human reality and its 
transcendence through communicability and intersubjectivity. It believes that the 
approach of linguistic action is suitable for that purpose. In fact, the after effects of 
Vatican II has indicated that the traditional formulation of theologies were unsuited to 
the new challenges faced by the church in the encounter between the gospel and the 
complexities of modem culture, concerning the interpretation of theological truth. As 
stated earlier, for Peukert revelation is simply one time-conditioned, cultural formed 
expression of belief that he calls “the whither of transcendence." In Peukert's mind, 
God has become a preposition that can be reconstructed contextually. The resources 
94 Helmut Peukert, Science, Action, and Fundamental Theology, p. 272-274. 
95 Ibid., p. 273. 
96 Paul Lakeland, Postmodernity: Christian Identity in a Fragmented Age (Minneapolis: Fortress Press, 
1997), p. 47. 
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for the construction of theology should be multidisciplinary in a context. In the case 
of Peukert, the saving reality of God is reconstructed communicatively in the 
theological discourse between the theodicy problem and the narrative of Jesus, and 
the universal pragmatic as the solution emerges in the transcendental horizon. The 
effect of the discourse is to illuminate the possibility of universal solidarity emerged 
in the transcendental dimensions of linguistic action and intersubjective interaction 
through the narrative of Jesus, whereby Peukert argues for a solution of the theodicy 
problem in a theological discourse. 
The task of theology is to handle the mystery of God and its relation with the 
complexity of human reality. In Peukert's theological discourse, one is in face of the 
mystery of God, on the one hand, and the theodicy problem, on the other hand. The 
apparent public resolution that one can derive from the theological discourse seemed 
to be the rational praxis of universal solidarity under the assumption of the unlimited 
communicative community, which come about by the process of raising ever further 
relevant questions in the discourse through linguistic action, self-reflection, and even 
the emerging demand of the Christian faith. This is what Peukert trying to achieve in 
his fundamental theology as the ultimate goal, in which rational praxis and the 
transcendence of universal solidarity become a “door，，disclosing and experiencing the 
saving reality of God as the solution for the theodicy problem. In Peukert's belief, the 
theological statements and the communicative action that have been lurking in the 
narratives of Jesus possess the innovative and critical power to uncover and break 
through the injustice and violence of the social context of interaction, and linguistic 
action has a rectifying and therapeutic effect in society.^^ 
At least there are two reasons why Peukert believes that such rectifying and 
therapeutic effect is possible in the theological discourse. First, taking God as a 
constructable proposition contextually, Peukert believes that the narrative of the 
gospels do have surplus of meaning and has the power to face problem in a reality, 
such as, theodicy problem, beyond and greater than the traditional interpretation and 
imagination of church authority. Theology as public discourse might enrich the 
interpretations and application of theological statements, as compared to that in the 
traditional way. The justification and validity claims of the interpretation of 
97 Helmut Peukert, Science, Action, and Fundamental Theology, p. 109. 
98 Ibid., p. 14. 
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theological statements are examined and established through the progressive and 
transcendental illumination offered by the discourse between theology and context, in 
contrast to those done traditionally by appealing only to the indisputable church 
authority or authoritative figures. Second, in Peuket's view the language game of 
Jesus has the transcendental power for the reconciliation between God and human, 
emancipation, universal solidarity, and social praxis, which are elements for a form of 
life different from those embedded in the language game of the laws of the Pharisees 
or the distorted communicative structure of modem society, which is instrumental, 
dominative and self-serving. Peukert intends to build in such emancipating and 
transcendental vision of linguistic action, which is made possible by integrating the 
theological elements: redemption and Christian eschatological hope, in his critical 
political theology. 
For Peukert the crucial theological foundation of the gospels is the reality of God 
who saves the innocent victims.^^ The resurrection of Jesus gives one's the hope and 
the ground of the possibility of anamnestic solidarity as the resolution for the theodicy 
problem and the meaning of history and society in the struggle for justice. For 
Peukert the mode of life of Jesus ~ His language, reason and action — are 
indispensable for the theological development of the gospels in conveying the 
message of the Kingdom of God to the public. In Peukert's view, the religious 
language of Jesus is to attain communicability, intersubjectivity, truth and praxis, 
which serve the purpose of human needs and developments in a social context. 
Finally, one can conclude that the theological language of the gospels is intended 
transcendentally for a life of love，justice and social praxis, under the rule of the 
Kingdom of God. One should that the use of human language for the expression of 
meanings is always caught up or stretched beyond the limit of a linguistic system and 
semantic rules, which mediate it. In fact, the theological discourse of Jesus in the 
gospels serves both for the communication of the message of the Kingdom of God 
immanently to His followers, on the one hand, and for the generation of further 
discourse in an endless movement of a context towards an ever-to-be postponed telos 
eschatologically, on the other hand. The Kingdom of God proclaimed by Jesus 
embraces the dimensions of immanence and eschatology. The theological content of 
99 Glen G. Greenwalt, Dialogue and Praxis, p. 168. 
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Jesus must be interpreted inseparably by recognizing there is always the continual 
movement of events in history and the development of new ideas within a context. In 
order words, the transcendental meaning of the narrative of the resurrection of Jesus is 
still operative and experiencable today. This is important. For Peukert the 
theological discourse between the narrative of the innocent victims in the history and 
the narrative of Jesus as the saving act of God leads to the presupposition not only a 
self-reflection upon the practical performance of solidarity and autonomous faith-
action, but also an fundamental theology concerned with the Words of God and Jesus. 
The former two are connected by his hermeneutical criterion of anamestic solidarity 
through which the disclosure and experience of the transcendence of the gospels is 
made possible by one's transformed intellect: reason and Christian f a i t h . O n e must 
understand Peukert's views on, first, the inherent communicability and 
intersubjectivity in the gospels, and, second, God is a proposition to be constructed 
contextually, before one can grasp the scheme of his critical political theology. 
Furthermore, his political theology of is characterized by, first, the dialectic of 
narrative — theodicy problem and resurrection of Jesus, and, second, the discourse of 
the narrat ives. 101 In fact, "Narrative and discursive theology presuppose and 
reproduce each other. To be sure, as discursive theology necessarily maintains in 
itself narrative elements, so narrative theology necessarily anticipates in itself 
discursive moments. There is no theological thought without a sacred story, and vice 
1 
versa." Hence, narrative-discursive is the technical feature of Peukert's critical 
political theology. 
100 Rudolf J. Siebert, From Critical Theory to Critical Political Theology, p. 24. 
101 Ibid., pp. 11 and. 20. 
Ibid. p. 20. 
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Chapter 3. An Evaluation of the Critical Theology 
Modernity, culture, and politics are inseparable and hardly monolithic for the 
understanding of humanity. And the task of critical theologians must be able to re-
interpret the Christian faith meaningfully in contemporary context. In fact, the 
method of theology is a key factor to penetrating genuine insight and being relevant to 
context at the same time] Critical theologians venture to direct a convergence, if not 
an integration, of theology and the critical theory which is called the critical theology. 
Critical theology is characterized by Afrasiabi as "its expansion of the profaned in the 
sacred, the demythologization of cosmology, the autonomization of moral 
consciousness, and the related reconstruction of religious consciousness，，in 
modernity. In the outset the intention of critical theologians is not simply to find in 
the critical theory some hints of compatibility with theological concepts, but more 
importantly to assimilate Habermasian thought to a theological discourse.^ It is 
possible to say that the intention is to reconstruct theology as public discourse, so that 
theology can be scrutinized by the secular reason and scientific disciplines of the 
modem age with the communicative competence of "normative," “practical,” and 
"historical-social hermeneutic". The feature of theological competence is a decisive 
determination for the communication of the gospels in the modernity. However, the 
task of critical theologians is complicated by the fact that the critical theory pays 
insufficient role to the validity of religions in the institutional locus of the lifeworld in 
general. It weakens some of its comprehensiveness as a theory in some respects. In 
fact, some critical theologians say that this is an area of the Habermasian 
communicative theory need to be paid heed to and the modem theologians should not 
use the theory without prudence. Fiorenza has criticized that the communicative 
theory fails to recognize the role of churches as “communities of interpretation" in the 
discussion of moral and practical issues."^ In a response to this criticism, Habermas 
1 Marc P. Lalonde, Critical Theology and the Challenge of Jurgen Habermas: Toward a Critical 
Theory of Religious Insight (New York: Peter Lang, 1999), p. 44. 
2 Kaveh L. Afrasiabi, "Communicative Theory and Theology: A Reconsideration," Harvard 
Theological Review, 91, January (1998), pp. 75-87. See p. 76. 
3 Ibid. 
4 Francis Schussler Fiorenza "The Church as a Community of Interpretation: Political Theology 
between Discourse Ethics and Hermeneutical Reconstruction," in Don S. Browning and Francis 
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has admitted that his earlier hasty conclusions in his writings about the disintegration 
of religious worldviews and his immature and circumspect view of the “religious 
sphere，，need to be reviewed.^ 
It is possible to say that Peukert has made up the deficiency of the critical theory 
in this regard. His critical political theology is an example to set the normative and 
interdisciplinary conditions for a discourse between theology and critical theory, 
something that is not often accomplished by traditional theologians.^ Peukert's 
theology is a discursive product of substantive and methodological fusion of critical 
theory and theology. In Peukert's influential study Science, Action and Fundamental 
Theology, he manages to make a convincing analysis that the critical theory demands 
coherence with theological elements directly, such as, the redemption of God and 
eschatological hope, if the theory is to maintain its rational integrity and 
meaningflilness. Peukert believes that a convergence between modem theology and 
critical theory can be established on the rational level/ His contribution is to show 
that such convergence is possible, though it might be open to challenge and criticism. 
An achievement of Peukert's critical theology is such that it serves as a model in 
establishing a non-oppressive, but communicative and intersubjective procedure for 
justification, understanding and consensus toward a communicative theology with 
rational praxis, which is derived from critical reflection basing on an autonomous and 
ideal speech situation. The method of critical theology is to expel the traditional 
reliance on religious authorities, and favors the "secular reason" for critical 
judgment.^ Critics of critical theology maintain that as the logical integrity of the 
critical theory is maintained by compelling a certain lost of the intrinsic of the 
theological foundation, such as spirituality, critical theologians have been criticized of 
Schussler Fiorenza (ed.), Habermas, Modernity, and Public Theology (New York: Crossroad, 1992), 
pp. 66-91. 
5 Kaveh L. Afrasiabi, "Communicative Theory and Theology: A Reconsideration," Harvard 
Theological Review, 91，January (1998), pp. 75-87. See p. 77. 
6 Glen G. Greenwalt, Dialogue and Praxis: A Proposal for a Historically Sensitive Theology (Ann 
Arbor: University Microfilms International, 1992)，p. 183. 
7 Marc P. Lalonde, Critical Theology and the Challenge of Jurgen Habermas: Toward a Critical 
Theory of Religious Insight (New York: Peter Lang, 1999), p. 44. 
8 Ibid. 
9 Ibid., p. 48. 
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committing the error of uncritically endorsing the secular insights of Habermas. 
The main problem associated with critical theology is that it is limited in its 
"freedom" within the social scientific framework of critical theory to reconstruct out 
the essence of theology freely. In the God-talk of critical theology, it has the built-in 
tendency to give primacy to the God-consciousness through the communicative and 
intersubjective dimensions only, and is not beyond that. This criticism towards the 
critical theology has its own legitmacy. Nevertheless, the theological foundation 
taken by Peukert might not be wrong totally, if one realizes that no philosophy or 
theology can match all the human cognition and experience. 
One must admit that there is other insufficiency of critical theology. For 
example, the self-communication of God in human beings asserted by the 
transcendental theology of Rahner is foreign to critical theology burdened with a one-
sidedly with human communication and intersubjectivity." Indeed, Peukert has tried 
to support with many arguments in his critical theology by the transcendental 
experience and intersubjecitivity of history in making connection with the self-
1 o 
communication of God. Apparently, he is not successful in making the connection 
well. Fundamentally, the "external" approach of critical theology is difficult to 
reconcile with the "inner" self-communication of God in human subjectivity. 
Therefore, it is possible to say that, in spite of Peukert's effort, he is not successful in 
linking up rigorously with Rahner's notion of interior self-communication of God in 
human beings as embodied spirits” Afrasiabi has commented that "Owing to the 
subversive power of his communicative bias, he [Peukert] misses Metz's recognition 
that one cannot evaluate the claim that God exists by epistemic standards of 
intersubjectivity.,，14 Like Habermas, Peukert over inflates the power and limit of 
communication and intersubjectivity, and thus closes off other aspect of 
understanding the Christian faith asserted by Rahner. That option neglected by 
� Kaveh L. Afrasiabi, "Communicative Theory and Theology: A Reconsideration," Harvard 
Theological Review, 91, January (1998)，pp. 75-87. See p. 78. 
11 Ibid., p. 80. 
12 Helmut Peukert, Science, Action, and Fundamental Theology: Toward a Theology of Communicative 
Action (Cambridge: MIT Press, 1984), pp. 272-274. 
13 Kaveh L. Afrasiabi, "Communicative Theory and Theology: A Reconsideration," Harvard 
Theological Review, 91，Ja. (1998), pp. 75-87. See p. 80. 
14 Ibid. 
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Peukert is the work of the Holy Spirit in the non-intersubjective dimensions of inner 
life. However, one can say that this insufficiency of critical theology is unavoidable. 
The championing of linguistic interactive approach to theology, which is cognitive-
empirical oriented, forces Peukert into a certain reticence on the inner movement of 
the Holy Spirit which is subjectively oriented. 
Critics said that as critical theology intending to be scientific and publicly 
oriented at the cost of being swallowed up by its contingent contexts, as a result its 
scope of emphasis on the religious conscious of transcendence is quite insufficient.^^ 
And critical theology is exposed to the syndrome of a "methodological atheism" that 
forms a specific barrier of its own to the self-communication of God in the eyes of 
some cri t ics. 16 The theological meanings neglected in such methodological 
compromise are those that belong to the elements of "God-consciousness" of the 
"inner world" of human in the way, like Rahner, treated in his transcendental theology. 
For Peukert, the scope of the "inner world" is linked very narrowly to his speech-act 
theory only. And the link occurs only when utterances about any such inner world 
raise claims to the issues of self-identity and intersubjectivity in face of the theodicy 
1 n 
problem. 
In fact, the insufficiency of self-communication of God in human consciousness 
is a difficult dilemma faced by the critical theology. It echoes with Peukert's 
discussions on the Godel's theorem (see section 2.1) that every formal system is 
impossible to be a self-contained and self-sufficient system, in such manner that it can 
be reflective completely and consistently within its basic assumptions, 
presuppositions, and assertions by any conceivable method. One can say that all 
theological systems can be surpassed and are self-insufficient. Probably, the self-
insufficiency of any theological system as suggested by Tracy is due to the basic 
character of religious truth claims attempting to speak validly of the whole reality is 
exceptionally difficult, if not impossible, to be analyzed even in modem critical 
t e rms . 18 Afrasiabi suggests a direction that the methodological of critical theology 
15 Ibid.，Seep. 78. 
16 Ibid.，Seep. 81. 
17 Ibid., See p. 82. 
18 David Tracy, "Theology, Critical Social Theory, and the Public Realm," in Habermas, Modernity, 
and Public Theology (New York: Crossroad, 1992), pp. 19-42. 
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can be expanded by including Calvin's theological "reverence of God," and 
Schweitzer's philosophical “reverence for life，” in order to enhance the non-
intersubjective dimension of critical theology. ^ ^ The suggestion sounds stimulating, 
but it needs further examination of the feasibility. 
McCarthy has criticized the notion of “anamnestic solidarity" in Peukert's 
critical political theology. McCarthy sees Peukert trying hard to maintain that 
“Without a rational faith in God and immortality to supply a background of hope to 
practical reason, moral-political practice in solidarity with the victims of history 
makes no sense; it can only lead to despair." McCarthy asks further: "How 
90 
convincing is this argument as public reason?" According to him, it is not very. He 
argues that if it is true that the theory of communication action needs the resurrection 
in order to avoid despair of the logical incoherence within the theory, however, 
human ethical need and despair are not the forms and fundamentals of logical validity. 
The criticism seems to reflect McCarthy's insufficient consideration of the 
presuppositions of critical theology, communicability and intersubjectivity, are the 
unconditional for human to be human at all. 
Peukert is criticized of failing to submit Christian theology, faith, and tradition to 
an in depth transcendental critique, because of the ways he does his political theology 
communicatively and intersubjectively. And that he has violated one basic principle 
of the method of theology mentioned by McCann: 
Any theological conversation with [Habermas], must begin with a willingness to be equally 
honest in discussing the claims of one's own religious tradition. It cannot proceed on a business-as-
usual basis, as if a raid on the Frankfurt School could be carried off as one more successful exercise in 
"spoiling the Egyptians." Alas.....Peukert---for all [his] originality—has not succeeded in getting 
beyond this traditional ploy. Instead of engaging in rigorous criticism of theology's foundations, for 
the most part he has staged thematic confrontations designed to provide an opening for more 
kerygmatic preaching. 
Hence, McCarthy concludes that Peukert's political theology is without the concern of 
religious experience and tradition by saying that "Religious experience and religious 
tradition remains key ingredients in account of faith, which is thus not presented as 
susceptible or purely argumentative reconstruction [as in Peukert's critical political 
19 Ibid., pp. 83-87. 
Marc P. Lalonde, Critical Theology and the Challenge of Jurgen Habermas, p. 47. 
21 Ibid., p. 49. 
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theology].，’ The criticism might not be fair on the whole, if one realizes that the 
traditional church interpretation of Christian faith, and that perceived by the theory of 
communication action can never match with each other completely on the 
methodological basis. It is true that Peukert has ignored the uniqueness and plurality 
embedded in the richness of Christianity. Nevertheless, Peukert realizes the limitation 
of his theological reconstruction. He admits that it can only be called the critical 
political theology directing to the public or academia, rather than a theological system 
targeting churches. The accusation of undermining the diversity and uniqueness of 
Christian resources in Peukert's political theology might not be correct completely, if 
one realizes Peukert's intention. 
It is possible to say that Peukert's critical political theology is successful in 
providing a public reason for the interpretation of the Christian faith and the 
resurrection of Jesus, which might not be a satisfactorily treatment to church 
theologians. Nevertheless, his theology provides a feasible political vision of 
anamnestic solidarity with social and historical hermeneutical meanings intending for 
a rational-praxis oriented solution for the theodicy problem in the postwar European 
context. The originality of Peukert is such that he is endeavor to provide a public 
reason for the validity claim, in an indirect way, of the truth of the solidarity and 
resurrection of Jesus by connecting it to the social and historical dimensions when the 
critical theory is in face of the theodicy problem as the aporia. Hence, many 
criticisms can be avoided, if one notes that Peukert's original intention is to produce a 
critical political theology with feature that expels the tradition interpretation of 
Christian faith relying on ecclesiastical authorities, in favor of a public approach of 
engaging the Christian narrative with the critical theory. 
Peukert, as one of the children of the Enlightenment like Habermas and realizing 
the dialectic of reason, admits that theology must answer to the conception of 
rationality discursively not subjectively, so that the gospels can be communicated 
universally and related to rational praxis. Peukert, is one of the few modem 
theologians, recognizes very early the vision of reconstructing the question of the 
existence of God in a social context by communicative reason. In this regard, the 
attempt by Peukert is worthy of praise. One must note also that the theological 
construct of Peukert is right at the interface in demand of religious bearing on the 
22 Ibid. 
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whole of reality and secular appealing to contemporary rationality. It is a difficult 
theological task. Unlikely, a theologian can construct a theological system such that it 
can embrace the two domains satisfactory, as stated earlier no theological system can 
do that according to the Godel's theorem. Neverthess, one can stake the critical 
political theology of Peukert as a model for an account of Christian faith in a manner 
which is "susceptible to argumentative reconstruction" towards the public. 
Peukert is criticized also of not pursuing in his main work with the apparent 
difficulty, illegitimacy and meaningless of communication action in its 
implementation.^'^ It is true that he offers little self-conscious reflection on the actual 
procedure for the implementation of dialogical reflection. The attention of Peukert is 
so fixed on locating the ends of theological discourse that he fails to develop a 
rhetoric and practicality along in keeping up with ideals he sets for discourse. Even 
though the conversation partners might share the ideals of equality, reciprocity, and 
universal solidarity, but they might be weak in a common ground of interest for the 
actuality of achieving such ends in theological discourse. Peukert has hinted at the 
possibility of constructing a therapeutic of conversation but, unfortunately, he never 
builds upon it. In discussions referring to psychoanalysis, Peukert points out that the 
therapist's advantage does not lie in the ability to grasp and master an actual state of 
ideal consciousness but in the skill of the therapist to see, through his or her own 
)A 
threatening experiences, the pathology of the patient or society. 
Therefore, one can conclude that the critical political theology of Peukert is 
provocative, in spite of its limitation and deficiency. His theology evokes the 
normative, practical and emancipatory interests by communication action, rather than 
by the reliance on traditional authorities. In the plurality and rationality of modernity, 
Peukert realizes that the power of reason must be developed from the social and 
historical contexts. His ideal of rationality is found in the unrestricted communication 
of free subjects grounded in the awareness of universal solidarity, such that the 
hermeneutical criterion and ethical response to social and historical issues emerges in 
the transcendental dimension of the narrative of Jesus' suffering and death mediated 
23 Ibid.，p. 49. 
24 Ibid., p. 44. 
25 Glen G. Greenwalt, Dialogue and Praxis, p. 184. 
26 Helmut Peukert, Science, Action, and Fundamental Theology, p. 13. 
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by the communicative rationality and Christian faith in a theological discourse. 
3.1 Conclusions 
If one is allowed to regard theology as a discipline of social sciences, theology 
has been studied as such in universities or research institutes associated culture and 
social change. In the last few decades, theology has met dramatic influence or 
challenge by the works of many modem social thinkers. This thesis points out that 
the theory of communicative action of Jurgen Habermas is a creative opportunity of 
encouraging a deliberate re-thinking of the intellectual premises of fundamental 
theology in the age of scientific reason, and the implication of the theory for 
interdisciplinary study of theology. The statement of this thesis is to argue that, 
though the theory of communicative action has no actual contribution to the 
theological thought of the ultimacy and mystery of the divine reality. It is valuable as 
a social scientific tool in analyzing and critiquing the theological methods of the past 
are no longer applicable, in terms of communicative competence, to the modem 
context. It believes that a root of the crisis of modem culture seems to stem from the 
over abuse of the limit and power of reason, since the beginning of the 
，7 
Enlightenment. The foundation of the theory of communicative action is 
intersubjective communication, rather than the dominative of philosophy of subject. 
This graduation thesis envisions that the discourse between theology and the theory of 
communicative action is beneficial, in such way to enhance the communicative 
competence of theology. The appropriation and transformation of the theory of 
communicative action into theological enterprise can enhance the theological 
competence in the "normative," “practical,，’ and "emancipatory" aspects. The 
communicative competence in these three aspects is important for the interest of 
conveying critically the ultimacy and mystery of the divine reality, its moral-practical 
and emancipative in modem context, in order to resist to the dominative and 
manipulative of rationalization and modernization. 
From the analysis and critique of this graduation thesis, it believes that the 
27 The modem humans over extend their "faith" or "intentionality" of reason in "its power [and limit] 
beyond its legitimate reach and prerogatives" as "the irreducible reference for the measure of values." 
See Anna-Teresa Tymieniecka, The Crisis of Culture: Steps to Reopen the Phenomenological 
Investigation of Man (Dordrecht: D. Redid, 1976), p. 11. 
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appropriation and transformation of the theory of communicative action in a critical 
theology can re-construct a rigorous "religio-ethical-scientific" framework for a 
fundamental theology and its theological hermeneutics of the potential of Christian 
classic. A "religio-ethical-scientific" is likely to be better than a "religio-ethical" 
framework in age of scientific reason and market logic. Hence, theological 
competence can be enhanced for going public in the modem world with the 
appropriate language and the normative legitimacy of validity claim of the ultimacy 
and mystery of the divine reality. In hope, it can alleviate somewhat the situation of 
the loss of God-language in modem society, a symptom that Gilkey calls the “radical 
1C 
secularity" of our culture. It believes that similar discourse like the one between 
theology and theory of communication action is essential for the instillation of the 
religious significance of ultimacy and mystery of life, if humanity is to achieve a 
"creative worldliness"^^ in secular life dominated by scientific reason and market 
logic. The discourse of theology and theory of communicative action is not expected 
to be received without controversy and criticism. Nevertheless, the discourse can 
point us toward an alternative post-communication theology in future development. 
28 
Langdon Brown Gilkey, Naming the Whirlwind, p. 14. 
29 Ibid.，p. 364. 
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